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PREFACE 


*',THE PRESENT VOLUME of Upanisbads contains translations 
of die Svstahatara, Praim, and MSTtdukyik The first volume of the 
..’Upanishads, containing translations of the Katha, ISa, Ket», and Mwt- 
was published in New Yo^ in 194$- An English edition appeared 


in 1951. 

^ God williog, I plan to translate four additional Upanishads, namely, 
the TaiRmy0, AiiarsyOf BrihadJiTanyiAa, and Cbfiindogyot in two 
further volumes, and thus present to the English-speaking public die 
eleven major Upaniabads which form the source-books of the Hindu 
philosophical and religious culture. 

. The introduction to the present volume, entitled ’‘Hindu Ethics,’’ 
is intended to supplement the introduction to the first volume, embody 
ing a general survey, the metaphysics^ and the psycholcgy of the Upani* 
'’^%hads. In piepadng it I have gathered materials from The Ethics of the 
S. K. Maitra CCaJcutu University Press, 1915) and Ewen- 
tuils of Indian Philosophy by M. Hiriyanna (New York, The Macmil- 
Ian Cmpany, (949). It is a pleasure to acknowledge my ind^tednesa 
1 ^ them both. It is also a pleasure to express my giaticude to Mr. Joseph 
'^^rapbell for his kindness in reading the manuscript and making many 
valuable suggestions. 

^ Tbanks to the advance of sdence and technology, peoples that only 
^ short while ago appeared inaccessible to one another are becoming 
^loae ndghbouts. An insatiable urge for knowledge 1 $ ImpeUing men 
study the heritage of cultures other than chdr own. The daring 
vI^vcsti g at ioD s of the Hindu mind into the transcendental realm of the 
Spirit arc known to reflective people of the West and respected by 
«hgra_ Books of varying d^rees of authenticity are being published on 
subject The time is now ripe for serious Western students to go 
^to the very source of Hindu philosophical thought This is perhaps 
justification for publishing a sew translation of the Upanishads 
explaining them in the light of the commentaries of one of the 
sc Hindu philosophers and sages* 

Nkriunakda 

^Itousand Island Pak, N. Y. 
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NOTE ON THE PRONUNCIATION 
OF SANSKRIT WORDS 

a 

1)95 tHe sound do in come. 
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H n 
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” hatd d in English. 
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M M 
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“ g in god. 

jn 

n •• 
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" hard gy in English. 
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It u 
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” sb in abut) 


ib may be proacninced as in E&glish. 

c and d are sofc ds ifi Fcencb. 

tb bas the sound of m hoat4wit«. 

Other consonants appeaimg in the cransbterations may be pronounced 
as in Eo^isb. 



HINDU ETHICS 


HINDU ETHICAL DOCTRINES are implicit in Hindu metaphyaics. 
The practice of certain ethical disciplines all snidents cf metaphysics 
is presupposed! Without such disciplines metaphyseal experience would 
not be possible. Most of the religious systems of India enjoin upon thdr 
devotees the observance cf moral laws as long as they live* Non^ualisni, 
it is true, holds that the perfect man is no longer bound by such laws. 
He U not affected by good or evil* Bur such a statement^ often mi&under* 
stood, is really meant as a glorification C^rtbav^da) of the state of per* 
faction, Though the Hindu scriptures praise Knowledge in this manner, 
th^ certainly do pot mean that the perfect mao is free to cmnmir sin. 
That is uuerty iinpossible for him. In order to qualify himself for 
perfection an aspirant muse fust of all ccmpletely eradicate all evil 
teikdencies. While absorbed in ecstasy a perfect man reroains oblivious 
of the wodd and moral law; when sot thus absorbed he devotes himself 
to dte welfare of his feUow men. 

Hindu philosophers have discussed ethics both from the subjective 
and from die objective siandptMt. Subjective ethics Is related to indi¬ 
vidual discipline. Its purpose is the purification of the mind C^^ 
tafuddhi) and the consequent deepening of the inner Dfe. It culrrilnates 
in die realization of the Highest Good, which tsanscends and fulfils 
all relative values. This is the whirat standpoint of Sankaxichiryn, 
Patanjalii Ramanuja, and the Buddhist philosophers. Though they 
hold Afferent views about the ultimate meaning oi Reality, yet all are 
unacuraoualy agreed that Reality is beyond Oit ordinary categories of 
good and evil 

Objective ethics deals widi sodal wdfare. It is based upon d>e Hindu 
conception of duties Cdharma) detenained by a man's pceirion in sodety 
and bis stage ^ life Cvamafranadhanna), and also upon certain usy 
venal duties C^idbatanadhanpa!) coinmoo to all human bangs. But 
objective ethics is not an end in itself. Ultimately it helps the int^ 
vidiul to the Knowledge of Atman or of God. All through 

Hindu ethics, both is its original fonaulati^ and in its Ucer develof^ 
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TIIE UPANISHAOS 


meotSt the sub^ecdve value of action haa been saascd. Hie reasons for 
this emphasis will be discussed later. 

The ediical theories of the Hindus are detemined by certain meta* 
physical concepts laid down in the Upantshads, «^ilch concaij) the 
wisdom of die Vedas» the highest authority of the Hindus in all 
matters pertaming to thdr religion and philosophy. Therefore we shall 
hist conddei the edilcs of the Upanishads. 

According to the general UpanlshsdJc view the value of an action 
is to be judged by the degree of peisonal saenhee involved. An acdon 
is judged medtocious if it invdves a denial of personal comfort Ctapaa) 
together with renunciation (nyiaa) on the doer’s part, though the 
action in itself may not be conducive to the immediate well-beiDg 
others. 

But the objective value of action is not denied. The Chhind^gya 
Upani^utd CIU. 17.) describes life as a sacrifice (yajna) which is to be 
pedbnDtsd by the advanced soul without any external c e r e monies. In 
^is sacrifice the gifts (which must accoiDpany a sacrifice) are enul^e^ 
ated as austerities (tapas), liberaliry (lUnam), righteousness (Srjavaol), 
non-violence (ahinui), and truthfulness (satyavachanam). A good 
action is thus extolled in the MakanarSyana Upanisked (s'): "As the 
scent is wafted afar from a tree laden with fiower8> so also is wafted 
a^ the scent of a good deed.’* Wiched actions are universally con' 
demhed Self-Knowledge is denied to him, says the Kotha [/penidud 
(L ii. 24.), 'Vho has not first turned away from wickedness, who is 
not tranquil and subdued, and whose mind is not at peace." According 
to the ChhSndogya Upanishod (V. x. 9.) diie consequence overtake 
a man ‘Svho steak gold, who drinks spirits, who dishonours bis teacher’s 
bed, who kills a br^nun, and as a fifdi. who associates with men guilty 
of any of the above four sins." The Tcdttiriyit Uponishd (X. 9.) enu¬ 
merates the foUowiag twelve duties, each of which is to be accompanied 
by the study and the teaching of the Vedas: tight and truth¬ 

fulness. austerities, sell'seatTaint, and tzanqufiUty; (and as duties of a 
householder) feeding the acred fire and th^ daily obligatory sacrifice 
(agnihotram), hospitality and courtesy, and dudes to wives, children, 
and grandchildren. 

The general moral tone of the people in Upanishadic times is indi¬ 
cated in the CbJiStidogya Uponiikad (V. xi, 5.) by die following 
sra t en me of King Aivapad Kaikcya: “In my kingdom there is no 
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thid, no miser, no dninksFd, no man without An alttf ia hi$ houso, no 
ignorant pemn» no adulterer, much Jess an adulters." 

As stated above, Hmdu ethics is primarily concerned with 
discipline leading to the liberadon of the individual. The general trend 
of Indian philosophical thought can be summed up in the words of 
the Bbagavad Gic3 (VI. 5*6.): 'Xet a man be lifted up by his own self; 
let him not lower himself; for he hinuelf is his friend, and he himself is 
his enemy. To him who has conquered himself by himself, his own 
self is a friend, but to him has not conquered himself, bis own self 
is hostile, like an external enemy." The chief disciplines for subduing 
the lower self are austerity (tapes) and renuncidtioii (nySsa). 

From the dmo of the Rig'Veda down to that of Raroakrishna, the 
practice of austerities has been accepted in India as an effective disci* 
pline for selFcontrol, for curbing man’s selfish natural impulses. By 
this practice Hindu ascetics acquired superhuman and supernatural 
powers which exalted them far above the world of men. nay, even 
above the wor^d of the gods. IThrough seJf*control and concentratiem 
they penetrated Into the mysteries of nature and the universe and ac* 

quired the wisdom that is theic unique contribution to the world. 

Later on, however, asceticism was sometimes abused with the selfish 
aim of exciting wonder or of securing personal profit and was thus 
deprived of its original significance. 

In the earlier part of the Vedas one reads diat the Creator God 
practised austerities (tapas) in order to prepare Himself for the task 
of creation. Everything diat is grot in the universe is created through 
the power ^ tapas, According to a Vedie myth the four first<reaied 
men roiounccd the worid Iixuncdiately after their birth, "to practise 
austerities. Since the universe could not be perpetuated by sucb men, 
the Lord creatpd others with worldly tendencies. 

The Vpanishkid (IL i. i.) states that the senseorgans are 

created with an inclination to material pleasures and chat chat is why 
embodied souls are entangled in this phenomenal life of unceasing 
Inrth and death, but that calm sages turn their sense^irgans inward in 
order to attain Immortality. The Bnkadmtmyaka Vpanhluid (IIL v. i.) 
exhorts us> as conditions for liberarion in Brahman, to renounce the 
yearning for offspring, wealth, and the heavenly worlds. The same 
Upanishad (U. iv. i.) describes bljnavalkya's renouncing cd the world 
in search of Immortality. In the Taittiriya Vpmiskad (III. ».) Bhrigu 
is repeatedly asked by his father Varuna to seek Brahman by means ^ 
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Upa$: for upas !s Brahman. The Kena Uponahad ilV. 8 .) speaks <4 
Upas as the bundadon of the Knowledge of Brahman. The Chhindcgya 
Upanishad (II. 23.}* the Muitdaka Upanishad (I. U. IJ.), and the 
Profne Upemshdd (!> 10 .} prescnbe ausreritie for anchorites, during 
the tbhd stage of life, as the means for the soul's pass^e to 8 higher 
heaven after death. According to the Maitrifyatti Upanishad (IV. 3.} 
it is imposslhle, without asceadsm, to attain the Knowledge of the 
Self or to bring work to fniidon. Mere mental austerities are not 
enough for the attainment of SdhKaowledge. That they muse be ac¬ 
companied by external signs is stated in the MuTsdolu Upomahod 

(HI. ii. 4 )* 

The Katha Upemshad ( 1 . U. 1*3.) does not allow any corapromise 
between the ideal of pleasure and the ideal of the good; the two am 
sharply distinguished, like darkness and light. "He who chooses the 
pleasant misses the end." And again. “The fool chooses the pleasant out 
o{ greed and avarice." 

The practice of austerities docs not mean the mere mortification of 
the body or of the sense^rgans. If these are weakened the spiritual 
goal cannot be achieved. The meaning of scl£<onEiol is described in 
the Kfitha Upanishad (I. ui. 3*9.) through the illustration of the 
chariot The body is compared to a chariot, the intellect or discrinrina- 
tive faculty to the charioteer, the mind to the reins, die senses to the 
horses, the senseobjeccs to the roads, and the embodied soul to the 
master of the charioL The chariot can take the master to his destxnarion 
only when it is well built, when the driver knows hb way, and when the 
reins are strong, the horses firmly held in conttol, and the roads well 
chosen. The seeker of Liberation should possess a healthy body and 
vigorous organs, unfaltering deierxninadon. &ad an undistracted mind. 
His discTunination should guide bis senses to choose only those objects 
which are helpful to Self'Knowledge. If, on the other hand, the body, 
the ndnd, or any orher faculty is injured or suppressed, he cannot attain 
the goal; just as the rider cannot reach his destination if die chariot 
and the accessories mentioned above are not in good condition. The 
Katha Upaniskad here emphasoes discrimination and vrill-power as 
two important elements in the practice of self-control. The Bhagdvad 
Cita (XVH. 6.) galk those people fools who "torture char bodily 
Otgans.” It extols (VI. 17,} the man who is ^temperate in bis food 
and recreation, temperate in his exertion at work, temperate in sleep 
and waking." 
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AenundfttioQ (nyasa) is ibe other disdpdine for self-perfection. This 
is the basts of the Hindu conception of die vamSixuDodharma, ot ibe 
duties penaioing to the cutes and the stages of life. 

TTib word aframn is derived from the root ktrm, which means "to 
toil" and conveys the idea of axisteilcy. Each stage in life and position in 
society has its appropriate duty, the right performance of which re* 
quires self<oncrol and ausicri^. Through the four stages of life a man 
leams progressive renunciation and gradually becomes purlhed of all 
earthly attachment. During the Erst stage he is a brohmachacin, or 
celibate student. For twelve years, according to die^Chhaniogye 
Upanishad CIV. a. i.)* or for a series of years CIV. iv. 5.), he dwells 
in the house of bis teacher, studying the Vedas and tendbg the sacriE* 
dal fire. Rev'cicnce and obedience narh his relarionship with the 
teacher. At the end of this period, when the student lalces leave of 
the teacher, the latter, as described in the Tdtririya Vpantshad CI> 1 
says to him, by way of admonition: "Speulf the truth, do your duty, 
forsake not the study of the Vedas; after you have presented the ap 
propriate gifts to the teacher, take care that the line of your race is nor 
broken." lie Is further asked not to neglect bis health and possessions, 
to honour fedier, mother, and guests, to be blameless in act and life, 
to honour superiors, to bestow alms in an appropriate manner, and In 
all doubtful eases to order bimseif accordicig ro the judgement of ap 
proved authorities. 

The second stage is called girhasthya, or the life of a householder. 
Ac this Stage the aspirant marries, pursues the study of the Vedas, 
periorms daily sacrifices, and leads a life of aelf-contiol. It is required 
of him (0 establish o famQy, beget children, and do his dunes according 
to his position in society. The householders life Is the foundation of 
a healthy society* 

At the approaclt of old age the householder relinquishes family 
duties and retires into die solitude of the forst for the contemplation 
of the deeper mysteries of life. He is still bound to perform rirualisric 
worship, but medication now takes tlie place of concrete ceremonies. 

The final stage oF life's journey is reached when, after the com* 
plcilon of the third stage, a man renounces the worid and becomes a 
sannyasin. It is also said in the Upanbhads that one can give up the 
world from any stage of life, whenever one feels di^assion for material 
things. A sannyasin is a free soul, cultivating the virtues of chasricy, 
poverty, truthfulness, and abstinence fetm doing injury to others. He 
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gives an assurance of feadesaiess to aJl Uving beings. No longer boi^ 
by any social obligadons, he is a living demonsiradon of the unreality 
cf the world and the reality of the SpiriL 

Every stage has its corresponding duties and lesponsihiliaes. It 
is the duty of the student to acquire knowledge, the duty of the house¬ 
holder to serve sodecy according to his capal^ty, the duty of the 
lecluse CO lead a life contemplation, and the duty of the sannyS^ 
ID lead a bfe of purity, freedom, and fearleasncss. A sannyAsin is free 
from all worldly duties. He relinquishes them when be takes the vow 
of monastidau. He cultivates the Knowledge of Reality and constantly 
radiates that Knowledge. He is beyond all categorical imperatives; but 
no unethical action is possible for him, He is the very OTbodiment of 
truthfulness, goodness, and fearlessness. He no longer strives for ethical 
perfection; virtue embellUhes all his actions. He devotes himself to the 
welfare of others without seeking any personal gain. Ethical disciplines 
prepare one for this highest consummation of human life. 

Caste dudes, which have an important social bearing, are desoibed 
in the Bhagavad GM (XVIII. 44-44,) and also by the v^ous Hindu 
lawgiven- They constitute the objeedve morality rrf the Hindus, that 
is to say, moraUiy as represented in a code of external acu and requir 
ing outward conformity. The duties rdarive to the first three stages of 
life are similarly described. 

The duties obligatory for brShmins are officiating at lehgious cere¬ 
monies and the study and teaching of the Vedas. The brihinms live 
on gifts made by members of the other castes. The duties obligatory 
for the ksliatttiya or miliory caste ere protecting people from external 
oppression, guaranteeing the peace and prosperity of the people riiTOUgh 
wise administration of Justice, chasdang the wicked, suj^rd^^e 
righteous, and never turning from an enemy on the battlefield- The 
duties of the vaiiyas are trade, agriculture, and the breeding and rear¬ 
ing of cattle. The fudra caste should serve the dime upper castes through 
manual labour, receiving protection from them in return. 

The castfr«ystcm is based on Toenh admitted inequalities—physical, 
mental and spiritual—at the mcroent of binh. These are the result of 
actions in previous births, and each is himself therefore responsible for 
his condition. He will attain a higher position b society by cheerfully 
discharging the duties of his present position. 

The four castes are the four princi^ parts of society; their common 
welfare therefore depends upon the welfare of each. TW higher caste 
must sho^v gentleness and compassion to the lower. Mixed dining and 
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intcnnamsge were permitted among the castee in endenc India, and 
the caste rules wore flexible. Ruthless competition was eliminated 
through the C3Ste-$y$rem, and a bannonlous relationship established. 
Furthermore, through the caste^stem India recognized the superiority 
of knowledge over mihtary valour, the power oi wealth, and organized 
labour. It preserved the integrity of Hindu sodety during the long 
period o£ ruthless alien rule. 

Objective ruorality, according to the Bhagavad Gita, is determined by 
a man's position in caste. Moral conduct is relative to birth and position. 
It is called dharma, which is the law of inner growth determining a 
man's reaction to the outer world. The brihmin, the king, the merchant, 
the labourer, and the world'ienouncing monk must observe their le* 
spective dhanxus and thus ensure the welbbeing of society as a whole. 
A man is warned to pursue his own dharma, however imperfect, and 
nor to try to imitate another man's dhaima^ however perfect the latter 
may appear to be. In the Giti (ll* flt*) Arjuna was admonished to 
pursue his dliarma on the battlefield for the preservation of the moral 
order. He had been bom in a roUitaiy caste; hence it was bis duty to 
hght for the chastisement of the wicked and the protection of the 
righteous. 

The faithful performance of duties purifies a man's heart and mind 
by Kmo^'ing selfish Impulses. Thus he becomes entitled to contemplate 
profound ^ritual truths. In the end, says the Lord, in the Bhagavad 
GIti (XVIII. 66.), be should give up all social duties and come to 
Kim alone for shelter. In communion with God a man finds the 
culmination of all relative values. Worldly duties prepare him for the 
fulfilment of his supreme duty, which is the realization of God. 

Besides the objective duties based on the castes and stages of life, 
there are laid down the common duties of men, the sadhiranadhaime, 
which are the foundation of the moral life. Menu, the lawgiver, eou* 
merates these common duties as follows: steadfastness (dhairya), for¬ 
giveness (kshaina), good conduct (dama), norjappropriation or the 
avoidance of theft (chauryabhava), control of ie senses (indriya- 
nigraha), wisdom <dbi), learning (vidyi), truthfulness (satya), and 
absence cf anger (akrudha). 

It will be readily seen rhat most of the duties mentioned hare aim 
at individual perfection. As stated before, the aim of Hindu ethics is 
to enable a man ultimately to conquer his lower self and attain freedom 
frofn passion, desire, and attachment. 

The great purpose of objective morality is to create an ideal society, 


b 
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afiocding its member facilities fot developing iKeii highest potenCialides. 
$ud& a sodety enables men to cultivate the subjective morality, V^ich 
aims at the puri^tion of the mind, 

Equasnoity of minA, detachment, and self^ncrol are the necessary 
conditions for the practice of deep CO&cempUrion, through which one 
ultimately realises the Highest Good. This Highest Good may he 
cosmic or acosmic, according to the metaphydcai theories with which it 
1 $ related. Sankarachaiya, as will be seen later, speaks of the Highest 
Good as transcendental or acosauc. The«fore» according to him, the 
highest man discards all monl standards, subjective os ohjeotive. But 
though he docs not strive to be virtuous, virmes adorn him like jewels. 
Accending to lUmSnuja, an important inlerprecei of VedSnta, the 
moral virrues axe not given up, hut for the highest man acquire a new 
agni&ance. In him the ego and good and evil do not mean the same 
things that vpe understand them to mean in our daily practical life. 

A few words may he mid here to explain why objective morality 
or soda! welfare has been relegated to a secondary posidon in Hindu 
ethics. It is individuals, after all, who constitute society. If individual 
perfection is empbasiaed, so the Hindu philosopbers digued, soda! 
welfare will follow automatically. Secondly, Hindu sodeq^, in olden 
times, was prosperous, The people, aa a nUe, prized spiritual values, 
The ideal ma n in society was the brShmin, who accepted the vow of 
voluntary simplidcy and poverty. The general moral tone was high. 
Every man was expected to follow his own dharma, or duty. Men 
were generous and charitable, No great need was felt for organized 
charity, whidi even in Europan society became prominent only in the 
vrake ef the Industrial Revolution. And lastly, according to the dominant 
Hindu philceophical view, the empirical world is not ultimately real. 
AU values here are impermanent. The pairs of opposites, such as good 
and evil and and plosure, will always e»St in the dual world. 
The sum total of hximan happiness and suffering remains constant. 
Hence moral laws have oaly an instrumental, and not an intrinsic, 
value. They iiow the way to freedom from Ae laws of the relative 
world. In the Hindu tradition the ideal sodety should enable its 
monhaa, through proper discipline, to rid themselves of desires and 
attachment and ultmutely become world’reooundng sannyasiiis, who 
txanscend all metal laws. 

The ediics of the Hindus ii based upon metaphysictl theories which 
deal with the Highest Good and the supreme end of life. A common 
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feature of these theories is that the ultimate goal negates or transcends 
Ae empincal life. It is suprs'iDoraJ. SankarachiTya's doctiine of the 
ultimate goal completely negates the phenomenal life, whereas Raiainuja 
relates the moral duties to devotion » God, whose grace alone bestows 
liherstioo. But even in the latter Instance the ordinary idea of duty 
is given up. The ethics of Sankara and HSmanuja will be 
later. 

All Hindu philosophers, regardless of their conceptions of the supreme 
end of man, admit the empincal reality of the individual, endowed 
with volition, desire, will, conscience or consdousness of duty, eiD> 
don, etc. The goal of Hindu ethics is to train these faculties In such 
a way that they shall lead the individual to the realizarion of Moksha, 
ot Liheradon. Therefore all schools of philosophy have described the 
virtues and thdf oppoatea in detail. It is expected of the moral agent 
that he should follow the former and shun the latter. We propose to 
discuss the virtues and their opposites accon^ng to the classification of 
NySya and of Patanjali’s system. 

\^tsySyana, in his commentary on the Nyiya aphorisms, 
will as impious Cp^^tniki) and auspicious C^bhil). The impious 
will leads to unrighteousness (adharma), and the auspicious will, to 
righteousness (dhanna). f^ghteousness, it is necessary to add, is cod- 
dudve to the hfighest Good, whereas unrighteousness produces evil. 
The purpose of ethics is to subdue the impious and to manifot the 
righteous will. 

Unrighteousness may take three foims, namely, physual, verbal, 
and mental, depending upon the Condition of its functioning. Phyrical 
unrighteousness manifests itself aa cruelty ChimsA), theft (steya), and 
sexual perversion Cp«rioddha maithuna); verbal xinrighteousness, as 
falsehood (mithyfi), rudeness (katukd), insinuation (suchana), and 
gossip (asambaddha); mental unrighteousness, aa ill'W^ (paradroha), 
covetousness CparadravySbhip^), and irreverence CnistiJrya), The 
above list covers both subjective and objective vices and gives a 8 ped 5 c 
direction to the volitional life as a whole. It may be noted that even 
harsh words, which, unlike cruelty or ill-will, do no visible wrong to 
anybody, are classified as vicious. 

Righteousness (dhanna) also is threefold, namely, physical, verbal, 
and mental. Physical righteousness consists of charity (dlna), helping 
the distressed (paritrina), and social service (paricharana). Verfel 
righteousness consists of truthfulness (satya), s peech condudve to the 
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welfare of others Chicavachana), and gentleness of speech Cpriyava- 
chsna^. And lastly, righteousness of the mind consists of kindness Ot 
tenderness C^aya), dciacbraoit Cflspiiha)^ and reverence (iraddhi). 
It may be noted that this lisr, coo, covers both subjective and objective 
duties. The purpose of good speech is the ultimate good of others. 

A Hindu philosopher broadly defines virtue as what is conducive to 
the welfare others, and vice as what causes suffering to others. 

PaCanjali, the author of lUji’ycga, desenhes the virtues that must 
be cultivated by spiritual aspirants seeking liberation from the bondage 
of matter. TheU virtues purge the mind of evil passions and form tbe 
sceel>fnine foundation of the spiritual Ufe. They include nononjury 
Cahimsa), truthfulness Csacya). abstention from theft (asteya). chastity 
or continence Chrahmachfiiyal), and detachment from material objects 
Capacigraha). 

Non-injury is the basic moral duty and tbe mother of all virtues. 
It implies positive goodwill aivl kindness to all beings. One practising 
non-injury exercises self-restiBLot and self-sacrifice and abstains from 
greediness or inordinate desire. Non-injury also requites control of 
hsCe, which often impels one to acts of cruelty^ and mental alertness, 
in tbe absence of which one may commit acts of greediness, hatred, 
and cruelty. Lastly, it includes gentleness, that is to say, abstention 
from harsh words. The other virmea, such as truthfulness aird detach¬ 
ment, are to be practised to the extent that they do not clash with the 
highest of all virtues, non-injury. Mahatma .Gandhi, as is well known, 
recognized non-violence as the ^sic virtue and applied it to the welfare 
of humanity. 

Truthfulness 1 $ opposed to falsehood. It consists In the correspondence 
of thought and speech to tbe objective fact or event established by 
valid proof. Therefore one prtetising truthfulness must fulfil two con¬ 
ditions. First, he must ascertain the fact by such valid proof as direct 
perception, correct inference, and reliable testimony. Secondly, he 
must faithfully describe the fact, without any intentional deceit ot un¬ 
necessary verbiage. Hal^rruths and evasions are to be treated as lies. 
But truthfulness, in order to be a virtue, must not hurt or injure others. 
Its purpose is the welfare of others. When such a purpose is not served, 
it is wise Co remain silent. What is true must be good and what is 
good rouse be true, A Hindu Injunction ays: "Speah tlie truth, 
apeslc the pleasant, but never speak an unpleasant truth." 

Abstention from theft implies that one must not unlawfully ap- 
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pr^riare another’s propeicy ©r harbour gree< 3 iA«as. Ii also implia ujy 
nghcDCSS in word, and d aa d. According to some conunentacoR* 

this virtue condemns owsership or appropnadon in evexy sense of the 
word; for the very idea of owner^ip is opposed to moiaJity. Thus ic 
really means absolute indifference to material advantages in life. 

The practice of continence, highly extolled by all the philosophers 
and mystics of India, implies, besides the literal meaning of the vow» 
abstention from lewdness in thought, speech, and acdoo through any 
of die sense-organs. Through the praedee of this virtue, one develops 
thd capacity for subtle spiritual perception. 

The idea behind darachment from material objects is that chair ec> 
cumuladon is generally tainted by cruelty or other blemishes. One can 
hardly acquire, much less board, wealth without some sort of deceit or 
injury to others- 

Accordiag to Patanjali the virrues enumerated above are to he 
culdvated without any exception as to particular creatures, and also 
vdthout any restriedons as Co specific occasions oi particular methods 
(sarveth^ sarvaja sarvahkulJnam enahhuiroha). They are universal 
virtues and admit of no exceptions arising out of class, profession, place, 
or occasion. The morality laid down by Patanjali is quite different from 
the xDOcality praedsod in society by an average person. The latter 
follows different moral standards: one for dealing with human beings, 
a second far animals, a third for his countrymen, a fourth foi foreigners, 
and so on. Paranjali, in order to avoid the coofficts between the rela¬ 
tive and the universal moral codes, lays down only the higbesc moral 
standard. 

A few words may be said here about che conceptions of morality in 
Jainism and Buddhism, which, riiough influenced by Hindu philo' 
SOphical thought, fall outside orthodox Hinduism. 

The distinguishing feature of Jaina morality Is that 3 moral action 
is detemuned by the subjective intention Cabhisandhi} of the agent 
and not merely by the results of happiness or suffering. Moral actions 
are bad if they axe Impelled by impure thoughts in the agent, and good 
if impelled by pure thoughts. The virtues in their tangible forms are 
almost the same as those described by the Hindu pliilosophers men¬ 
tioned above, with the excepdon that the Jainas place forgiveness 
(bhami) at che top, The Jaina virtues aim more at $elf<ulcute than 
at social service, though in actual practice the Jainas of India are tmst 
aedve in alleviating the misery not only of afflicted men but also of 
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domb aoimais ead even insects. Ncveiiheless ^tis motive is $e!^ 
paci£caQoa. 

Buddhist pbilcsophexs ^ow a great sensitivity about virtues and 
their opposites. Th^ lecognize subconscious morality and not aMxdy 
the self-coDsdous morality of orthodox ethics. For instance, It is imt 
merely manifest actions and words diet ate moral or immoral, but 
even disposkioos of the mind. Thus unrighteousness begins to ac¬ 
cumulate if a man resolve that from a certain date he will ears bis 
living by plundcdng and killing other human beings, even though 
resolution may be put into effect only after a long time. A hsherman, 
for bstance, begins to accumulate the result of uniighteous action from 
the day ha begins to weave a net widi which fish will he caught at a 
future date. Likewise, die subjective act of a pious resolution may 
incline one's personality in the diiecdon of righteousness even though 
Che conscious action may appear much later. Furthermore, Buddhists 
speak of instimtional morality, which is not geneally found in other 
systems of c^ics. The founder of an institution is responsible for the 
good and evil effects cf the insdtution. For enmple, if a roan estaUisbes 
a temple in which animals will be sacrificed he is conmitdDg an im* 
moral action. 

As has been stated above, Indian ethics alms at the putificadon of 
the mind with a view to the attainment of personal liberation. Thus 
such virtues as non-violence, detachment, compassion, and reverence 
are highly prized ethical qualities with the Hindus. In contrast, the 
Greeks msphasized the social virtues. Two of the characieriallc Gieek 
virtues were jusdce and friendship—the formts emphasizing proper 
regard for the rights of others and the latter being a social quality. 

Ethics, compnsiog die rules of conduct either for self-puiiEcatlon 
or for social welfare, is not an end in itself. According to Hinduism, dS 
already noted, it is a means to the experience of the ttanscendenuil life 
or the life oS freedom. The dlficrcnt systems of Hindu philosophy 
conceive different ideals of freedom. According to NySya, ^mkhya, 
and Non^ualistic (Advaica) Vedinu freedom implies the total nega* 
don of the empirical life. Though the Nyiya and Vaiieshika philoso¬ 
phers conceive negation itself as die ultimate freedom, those of Sarakhya 
and Non-duallsdc Vedanta describe freedom in terms of knowledge 
anA bliss. According to Ramanuja negation Is only a step to the re- 
aSnaarion of oqierience In relation to the Godhead. 



HCn>U ETHICS 


*3 


We shaU now briefly discuss tbe meupbydcal theories oS the various 
Hindu philosophical systems. 

Accoiding to Nyaya and Vaiieshika, pain and pkasute—like intei' 
hgence, desiie, avenion, conation, righteousness, unrighteousness, and 
predirposition due to past ei^rieoce-^ not belong to the essential 
xtanue of the self or Itiuan, though they are its qwfic qualities. 
Freedom is the "escape" C^'^arga) from both pain and pleasure. It 
is a state of perfect n^oso bereft of consciousness. Since a man is eager 
to seek hia own freedom, he should help others to achieve theirs. After 
the death of the body the liberated man Is totally free of thought, feel¬ 
ing, and will, but before death he continues to exercise right knowl* 
edge, right volition, right will, end right feeling. Evil Is due to the 
association the self with the body and the mind. Though the physical 
body is destroyed ac death, the will assume another body in ao 
cordance with (he law of relrirth. But the mind will always be fo 
conGct with the self. Freedom consists in die recognition of the fact 
that though the self is actually related to the body and the mind, that 
relationship is by no means essential to It. Right knowledge severs the 
relaxiOAshfp and ignorance creates it. ^oiance produces aversion and 
atGchment and is the root cause of the life of the world, with its 
sorrows and fleeting joys. As the self is beyond pleasuK and pain, so 
it is b^ond the righteousness (dharma) and unrighteousness (adhatnia) 
which produce them. After the attainment of sclf*knowledge a man 
will continue to perform right acdon, which is free from self-interest 
and short-righcedness. The pieliminaiy disdpline for the realization 
of freedom is the practice of detochment, which is, after all, the in* 
trinsic nature of the self. During this stage the moral virtues, espedally 
control of selfish desires and impulses, are cultivated. This is followed 
by the attainment of the seriousness of mind necessary for acquiring 
the uldmaie knowle^e of truth through study and reflection. The last 
step consists in meditaricn ^ ultimate truth, which reeults 

in the direct experience of truth. 

According to the systems of Samkhya and Yoga, which rest on a 
common memphysica] foundation, individiud selves (puru&has) are 
innumerable, th^ being as many as there are living entities. In their 
true esence they are light and sendency. They are derireless and acdon- 
less. Another fundamental category of the two systems is nature 
(prakriti), undifferentiated, non^ual. and insendent. Nature is, how* 
ever, complex in the sense that it consists of three factors called gunas. 
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These die sattva, raja^r and tama$. Sattva, jov^y speaking, denotes 
what is pure and finej rajas, what is active; and uraas, whet is stadc 
and oSeis resistance. They have their psychological counterparts in 
calmness, passioa, ind inerda. By the proximity of the purusba, or the 
self-oonsdous rarity, prakrid undergoes a tzansformadon and becomes 
the variegated world. Intellect, ego, mind, sensory organs, motor organs, 
subtle elements, and gross elements are ail raodidotions of nature. Their 
aedviry, due to the pionmity of the purusba, is reflected in the puiusha, 
whidi thus appears to experience pleasure and pain in the empirical 
world. This reflection, which is illusory in character, is the cause of 
the purusha's bondage. There is a dedgn in prakiiri. It creates a desire in 
the purusha lor the experience of material objects, furnishes the oh* 
jects of enjoyment, and ultimately creates disgust for all material ex¬ 
periences, thus paving the way for its freedom, lo short, piakiid helps 
the purusba to attain freedom. 

Freedom, according to SSmkhya and Yoga, consists in the purushe’s 
xealiring aloofness or escape (kaivalya) from prakriti and its experiences. 
This puts an end CO the suffering created by the illusory idencifleadon 
with nature. According to rum^iualism the individual self, in a slate 
of freedom, realizes its oneness with the Universal Soul, or Brahman, 
but according to the two systems under discussion, there is no such 
Absolute Seif; these systems teach that the individual s^ comes to 
e xi st by itself through extrication from prakriti. It discovers its own 
pure light and consciousness. This interpretation is denied by NySya 
and Veiieshika, according to which consciousness is a specific quality 
produced in the self by conj unction with nature, or prakiid. 

The disciplines prescribed by Samlihya and Yoga ^ the attainment 
of freedom are, in general, of the same nature as' in other systems. 
They consist in the cultivation of detachment and meditation. Patanjali 
laya down eight accessories of yoga. The first two, yaraa and niyamo, 
consist of non^njury, truthfulness, abstention from misappropriation 
of ochers’ property, continence, the giving up of poasesaions, etc. These 
have already been discussed. They are followed by posture, the regu* 
lation of the breath, the withdrawal of the senses steady* 

ing of the mind (dhara^), contemplation (dhyflna), and absorption 
(samadhi). Of the$e six, the first dtree aim at securing the control 
of the phyrical frame with a view to facilitating the control of the 
mind. The lest three help to secure a gradual mastery of the restless 
zntnd. Patanjali mentions devotion to God as a help to meditation. 
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Simkhya is nomthei^Hc'. U does not accept s Creator God. The liberated 
soul, detached from prakriU, lives the life lo which it has become ao 
customed, but it 15 free from ‘‘passion, pain, and guilt.“ 

The philosophy of ?urv 3 *mjmizQsa, like that of Vedinta, is based 
upon the revelation of the Vedas. It emphasizes, however, the cer^ 
monial part of the Vedas and not the Upanishads. Tlie very word 
mimamsa, meaning investigation, suggests that the Vedas should not 
be accepted without reflection or reasoning, jalnunl is the great phlloso* 
pher of Pum cniinaiosa. 

According to this system the self, which is different in each body 
and which is eternal and all-pervading, consists of two elements: a 

spiritual and a non*spiriCual. With respect to its spintuaJ part the self 

Is the seer, that H to say, the witnessing subject of its experience, and 
also the objea of the cognition "i am He." Knowledge is a process 
in die self. It undergoes a change in the knowing of objects. The proc- 
ess of knowing directly leads to the revelation or the manlfestadon of 
the self. With respect to its non-spiritual part it is subject to transforma¬ 
tion in the form of cognition, pleasure, pain, etc. Pain and pleasure axe 
not states of the mind, as in the Simkhya and Vedanta philosophies, 
hut transfonuaiions of the non-spiritual part of the self. Purva-mimimsS 
postulates a multiplicity of material ulllmates underlying the world. 
The universe is without beginning Or end. The theory cf cycles is 
rejected. The individual entity may come into existence, grow, and 
decay, but the physical universe as a whole always e^dsts. Tills system 
differs from materialistic philosophy in that it accepts spiritual values 
and posits the doctrine of karma and the survival of the soul Its special 
feature is its emphasis on the ethical order of the universe. Purva* 
mimamsa does not accept the idea of God, and hence divine grace has 
no place in its scheme of salvation. 

The concepts of dboims and adharma play an important part in the 
philosophy of Jaimlni. Dharma is what is prescribed by the Vedas to 
be a man’s duty, and applies principally to religious ceremonies. 
Adharma is the opposite of dharma. But moi^l conduct is not excluded 
from dharma. It is, on the contrary, a necessary condition for the fruidoa 
of the practice of the Vedic ceremonies. The Hve obligatory Vedlc duties 
include the study of die Vedas, the performance of sacrifices, the offer* 
ing of oblsLions to ancestors, hospitality to guests, and the feeding of 
birds. The Vedas simply tell us that certain means produce certain ends 
—a knowlct^c which a man cannot acquire from any other source. But 
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che Vfidas aiusot create (he derfre In a man's mind to pursue ^e good 
and shun evil. According to the Prabhakara school of Purva*miiaSms&, 
duties should be pursued for their own sake. This school defines the ulri- 
mace goal of man as the realization of the moral imperative as duty Cuiycn 
ga^addhi). The Vedas do not prescribe any reward but merely state 
what is to be done. It is not imperative that the right should produce 
a desirable result; the right may be right in itself Work should be done 
ftom a sense of duty and not from the inclination of the mind. Ac* 
coidiog to Kumarila Bbatta, another important Purva*mim9RLS& philoso¬ 
pher, freedom consists in die dissolution of the individual's connexion 
with the empirical world, and not in the dissolution of the empirical 
worid itself, as held by Bankara. A mao is. connected with the world 
through his senses and their objects. Thus be is subject to pleasure, 
pain, and the like. Freedom is the cessation of this connexion and 
consequently is an escape from pleasure, pain, and the like. According 
to certain philosophers of this school there is a natural happiness of 
the self, whidi remains hidden during the state of bondage but which 
manifests Itself during die sQte of freedoiiL This happiness of the self 
is experienced by die mind alone, without rbe instnunentalicy of the 
senseoigans. 

The discipline for freedom is dhaima, or right actioa, and not jnaoa, 
or metaphysical knowledge. There is no room in this system for san* 
nyfisa, or absolute renunciation of the world. The ideal man leads an 
unselfsh life, occupied svith the periorznance of soda! and religious 
dudes as taught or implied in the Vedas. 

Non*duaIistic Vedanta has been expounded by both Bhartriprapaneba 
and Bsnkarachltya, who is generally known by the name of Sankara, 
fihartriprapancha lived before Sankara. According to him the selves 
and die physical universe, though finite and imperfect, ate r^. They 
are both identified with and different from Brahman. The three together 
consdtute a unity in diversity. At the rime of creation. Brahman evolves 
into the selves aod the universe CBrahma^rinlrnavada). At the end 
of the cycle these lie implicit in Brahman. The world and the individual 
selves have no ensteoce indepeodent of Brahman. The liberated soul 
retains its individually, which, however, is transformed by Its intimate 
knowledge of Brahman. The disdplme for Liberarion is a combinarion 
of moral and religious duties and philosophical knowledge. By meaus 
of the former an aspirant rids himself of selfish impulses, while the 
latter helps him to do away with ignorance, which veils the true Know!* 
edge of Reality. 



HINDU ETHICS 1 7 

Sft&lcan (ad. 788-Sao) IS the chief exponent of absolute non-dudlism, 
which is the outstanding philosophical system of India. According to 
him the reality of diversity is not ultimate. This reality is admitted by 
the Vedas as a c o pc es sl on to the empirical rxiode of thought Sankara 
teaches the idtimate unity of existence. But unity is a correlative 
of diversity, be describes his system as non-dualisra and not as monism. 
He does not teach a featureless or bare unity, which would be "pure 
nothing.*' He denies the many but docs not afBrm the roonisiic One. Ac¬ 
cording to Sankara diversity is illusory The Real is what is 

ecemali the unreal is what is absolutely non^xisiept. Brahman is the only 
Reality. The universe is neither real nor unreal. That it is not im¬ 
mutable and eternal is apparent to all. At the same time it is not unteal 
in the sense that the “son of a barren woman*' is unreal. Thus the 
universe i$ an illusory appearance, something psychologically given but 
not l^ically established. The universe is an appearance depending upon 
Brahman for its apparent reality. The familiar example given is chat 
of the rope appearing as a snake. The snake depends upon the r^e, 
and not the rope upon the snake. Likewise, the universe is dependent 
upon Brahman, and not Brahman upon the universe. The namee and 
forms that constitute the universe are purely conventional. 

The self (jiva) is also an illusory appearance of Brahman. But this 
appearance is of a different kind from the illusion of the univeiae. This 
is explained by the example of a white conch'shell appearing yellow 
when seen through a yellow glass. The Knowledge of Reality removes 
the universe alcogedier, revealing Brahman in its place; but the same 
Knowledge does not altogether do away with the jiva, but only With a 
certain aspect of it, namely, finitude. When the true nature of the rope 
ia realized, the snake as such altogether disappears; but when the yelW 
glass is removed, the conch-shcll, which formerly appeared yellow, now 
looks white, which is its true colour. The illuming person denies the 
vwld, while affirming the underlying reality of Brahman, which con- 
stituces the reality of all diverse objects. Brahman appearing through 
the limiting adjuncts of the mind is the jiva. The individual soul 
looked at from the standpoint of the Absolute is Brahman. It is not 
altogether negated hy true Knowledge; 00 the contrary, it is affirmed 
as Brahman. To sum up, Brahman is the sole Reality, which appears 
as both the objective universe and the individual self. With the Knowl¬ 
edge of Bmhman, the self is not lost in It. the self only realizes that it 
has always been Brahman. This is the meaning of the identity of the 
jiva and Brahman. 



THE UPANI8MAI>S 


l8 

^Ura does not admit the existence o£ any causality in Brahinan> 
which is PuK Being, but says that causality operates only in the 
empirical sphere, in the resJm of becoming. The universe is not a chaos 
hut a cosmos. Brahman is its ground in the sense that the rope is the 
ground of the illusory snahe. The appearance of the world does sot 
effect any change io Brahman Itself. This view is known as vivarta- 
Vida, the "doctrine of false transfonnariOD or apparent change.” 
(According to SSmkhya*Yoga and Nyiya-Vai^hika, change or tran^ 
formation is real.) The cause of apparent change is luaya. It is a power, 
inscrutable ro the finite mind, which inheres In Brahman and is re* 
sponsible for the appearance of the universe and the individual self. 
The universe constantly changes; yet through these transformadnns 
something persists, 'fhesc two facts give rise to the idea of unity in 
diversity. Ankara denies any relationship between these two entirely 
disparate entities. Yet an ignorant man establishes a xeldUonship be* 
tween them and states that the unchanging Brahman either creates the 
universe or transforms Itself into it. This is maya. The same is true of 
the individual crearure. No reladonship is possible between the chang¬ 
ing body and the unchanging spirit (Aunan). They are as opposed to 
each other as light and darkness. It is through ignorance that one 
establishes a relationship between them. 

The Spirit, which is the underlying Reality behind the universe, is 
Brahman, or the non*duaI Absolute. Whatever reality the world reveals 
is d^ved from It. Hence when a non<lua]l5c negates che world, he only 
denies its existence wheji conceived as independent of Brahman. 
Brahman is devoid of both unity and diversity, which are the char- 

acierisilc features of the world. It transcends all empirical attributes 
and is described in the Upanishads by the well-known forruula Neti, 
"Not this, not this.” (Bf. l/p. II. Hi. 6.) This Brahman is identical 
with the inmost spirit in the individual creature. It is not an absliac* 
tion. The reality of Brahman can no more be doubted or denied than 
can the reality of the individual. The very doubter or denier is 
Brahman. 

The jiva, or individual creature, is s mixture of Self and pon-Self, 
the latter comprising tbe mind, the senses, and the body. The non- 
Self is called avid;^, or nescience. The mixture of Self and non-Self 
is the result of a wrong identification, since the two cannot really be 
identified. This wrong Identification U rite cause of all our confusions 
and troubles in life. It creates che idea of ego. All our daily experiences 
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oi life dre upon an erroneous mixture of truth and untruth. 

Libendon consists in overcoming chi$ false identification and transcend' 
ing the ego. When a roan goes beyond the ego he truly knows himself. 
The Self in Its tnie character is the Witness, 01 Consciousness, and 
thetefore is the same as Srahman. The Witness is involved in all 
empirical thought, The true Self cannot be known as an object; It 
U eternal Knowledge, without an objecL Ordinary knowledge arises 
when the true Saif hmedons* at a result of avldyS, through the mind 
and senses. 

According to Non-dualistic Vedanta the goal of human life is libera* 
tion from ignorance, resulting not only in the destruction all misery 
hut in the attainment of posidve Bliss. The Self is Knowledge, Reality, 
and Blias. The empirical happiness derived from the contact of the 
senses is distinguished from the real or transcendental Bliss which is 
the very stuff of the Self. Thu Bliss always exists in the Self but is 
covered by ignorance. Therefore the real Bliss Is not to he created but 
simply to be discovered. This discovery nkes place thnnjgh right 
knowledge. For its attainment the seeker must precrise constant hearing 
(iravana), reaseming (manana), and contemplation CnidJdhyasana). 
ContemplanoR results in immediate experience. But certain disciplines, 
mostly ethical, are a prerequisite to the practice of contemplation. They 
include various dudes of life, which are to be p e r for med in the manner 
taught in the Bhagavad Gils, that is, with no desire for external fruit, 
but with a view to removing all selfish impulses. For a beginner the life 
of quiedsm Is condemned. It is only through (he disinterested pe^ 
fonnance of duties that one rids oneself of egotisde tendencies, so firmly 
rooted in the dualisdc life. Other disciplines are discrimination between 
the Real and the unreal, relinqulshraent of the unreal, control of the 
mind, control of the senses, fdith, and strong yearning for Liberation 
from the bondage of the world. But ethical disciplines do not directly 
produce liberation; they only generate in the seeker’s mind (be desre 
for Knowledge. Therefore morality is merely a remote Or mediating 
cause; Knowledge alone can bring Xuberadon. 

The iUummed soul is called a jivarimukta, or free soul. Though 
associated with the body, the illumined one knows that the Self Is 
completely separate from the body. He leads a life of service to otben 
(ssnf^kuiahfuriuak'). Bur the basis of his service is the knowledge of 
the oneness of all. For this reason he works not under the constraint of 
obligation but through spontaneous love. Duty as such has no meaning 
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for the free soul, but he is never indifferent to the world. The life that 
^kfliichirya himself led >s an illusrratioii of this attitude. At a period 
of gmt ^iritual crisis in India ha devoted himself to the reform of 
Hindu society. Besides being d unique philosopher, he was one of 
India's gr^test social and religious reformers. 

The ediics of Non-dualistic Vedanta is directly derived from Its 
metaphysics, which has been briafly described above. It can be regarded 
from fvpo standpoinU: the esccric and the pOMlive. Let US consider first 
the ascedc a^ct. 

Under the induence of na^ as already ^ted, the physical universe 
comes into exisceoce, and by it the universe is sustain^. Secondly, the 
miyi is the cause of the delusion under whose inBuence the 
radividuaJ, or jiva, engages in various activities of life in order to enjoy 
happiness and shun misery. The jiva regards the objective environment, 
wlrich includes other jivas, as entirely disdnet from itself. It develops 
love and hate for certain of these other jives, and remams indifferent 
toward the ttsu Thus, as a consequence of miyi, the individual soul 
£nt forgets its true nature, secoodly, holds the wtong belief that it is 
sq)arate from others, and lastly, comes to see a physical and soda! 
cnviioaraent to which it reacts in diverse ways. Suffering, which is the 
evil result of mayn, springs from the second of these consequences, 
namely, the wrong belief that the individual soul is separate hem other 
living beings. For in deep sleep a man may forget his real natuse, yet 
he does not then experience any sufferings furtherraote, in the same 
deep sleep, the outside world exists, as attested by other waking 
creatures, bin without causing any harm to the sleeper. Therefore the 
bitmr effect of mayi is felt when the individual soul, under its in* 
fluence, identifies itself with the body, mind, and senses, and creates 
the notion of I<onsciouSDegs (ahaxn) or ego. It is this that brings the 
confiict between ‘ 1 " and *Vou.” Egoism is the source of all evil. Selfish* 
ness is sin, as has been declared by all religions. Hence a man seeldng 
liberation should first of all renounce the ego, that is to say, give up all 
private or personal interests. Thus the non*duaIisdc moiality, in one 
of its phases, preaches the ascetic ideal of self-denial. 

But all this Is a sort of negative ethics and must be supplemented by 
another, a positive aspect. As stated before, m 5 >i hides from us the 
ultimate Truth, whl^ reveals man's identity witii Brahmaa, as ex* 
pressed in the Upanishadic statement: That thou art^— 

(Chh. Up. VI, viil. 7), Man is therefore more than the finite or 
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panow self. He ia really the Universal Seif, though oblivious d thfe 
fact on account of a veil concealing his true nature. It is the duty of 
man to recogniae and jeelize his oneness with Brahman. Bui an intel¬ 
lectual recognition is not enough; everyday action must be influenced. 
To be sure, this is a rare attainment. But every man searching fw the 
namre of his relationship with others can be told that all individuals 
are, in essence, the same as Brahman. Men arc not fundamentally diff«- 
ent from one another. Consequently it l 5 the duty of all to awid 
disenmioation between one man and another and to activate a feeling 
of kindliness and love for all. 

For the non-dualist this love extends to all living creatures and is net 
confined only to men. When a man is asked to love his neighbour he 
should also he told dial every living being is his neighbour. This all- 
embeaemg attitude is based upon the belief that all livings beings have 
souls, though all may not have reached the same stale of spiritual 
growth. The universal love taught by non-dualiam precludes not only 
5 l hatred, hue also the attitude of indifference. It denies die anthtt^ 
pocenalc view that man is the centre of creation and is alone endowed 
widi a soul, just a« astronomy long ago discarded the geocentric view 
of the universe. Universal love is based upon the fundamental oneness 
of all living beings. The reason advanced foe such lovp is the unreal 
nature of the commonly felt difference between one sentient otiect and 
another, which difference is the result of n»yS- My expression of 
love that is not related to this oneness is but a reflection of true love; 
for whether one knows it or not, the unity of existence is the ultuaaic 

Truth. , , , / - * 

It is commonly held by uncritical persons that die theory d msyi 
denies ethics; if individual soula are unreal, then what room is thwe 
for the cultivation of a moral attitude? We have tried to show that the 
non-dualistic ethics implies both selfdenial and aelfaffirmarion. It 
should not be forgotten that what is denied is die narrow, apparent, 
and egotistic self. But the self that is affirmed is the real and univeisal 
Self. The aspirant according to Non-duaHstic Vedanta, should renounce 
actions undertaken »Hy for the purpose of enjoying personal benefits 
CkSrayabrma), but should adhere to the daily obligatory dunes 
Cnityaiarma), animating them with unselfish love for all sentient 

beings. - . i -v 

Rimtouja Ca.d. loiy-llj?) agrees widi Sankara in describing 

Moksha as a state cf positive Bliss, but differs from him in certain hn- 
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poTtaat principJes. Fint^ Ram&nuja hdds that the $e)£ i$ an individual 
eodi/ and not one with Brahmao. Secondly, the self is not pure con- 
sdcmsness, but a tKinklog subject, with consciousness as Its essential 
attribute. Thirdly, the self, in die state of Moksha, does not lose its 
individuality by merging in Brahman, or the Godhead. Btahman, the 
self ox jiva, and the phytical woHd are three different entities, equally 
eternal, but at Che same dme Inseparable from one another. 71 m jiva 
and the universe may be described as the body of God, who is their 
Soul aod animates iheoi. They cannot exist without God. Kaminuja’s 
system is known as VilishiSdvaita, often translated as ''qualified non- 
dualinn,” which really implies the unity of the Godhead, holding 
within Itself the diffetendadons of the soul and the universe. In the 
state of Uberaticn the inseparable relationship between God, the soul, 
and the universe is recognized, the two latter realizing their enilra 
dependence upon God. 

Prakrid, or nature, Is insentient, with saitva, rajas, and tamaa as its 
attributes. It is entiiely dependent upon God and is often described as 
His body or garment The physical world evolves from prakriti under 
(he guidance of Cod, who rules it, remaining within it, thmigh separate 
from it As long as die diverse physical objects e?d$i, they are inseparable 
from naiute. 

The jiva, or individual self, is different from Gcd but not independent 
of Him. KSmSnuja believes in a plurality of selves. They are coeval 
with Cod. The self is atomic and intelligent, Intelligence, which is an 
attribute of the soul, is eternal and aJl-pervadlng. But it can conCract 
or expand, depending upon the unrighteous or righteous action that 
the self performs. The self is intrinsically happy but suffers From raiseiy 
as a result of past wicked acriens. There are three kinds of souls; some 
•re eternally free, some have achieved freedom dirough self-disdpline, 
and some are still in the procss of transmigration. 

God is the immanent principle in prakriti as well as in individual 
souls. Prakriti and individual souls are entirely subject to His contiol; 
they subserve His purpose. God, as RSmanuja puts it, exists for Him' 
self, whereas the souls and the universe exist for God God, togethex 
with die souls and nature, is an oxganic whok, just as the human soul, 
together with the living cells and the body, is an orgaxiic unify. Being 
the essence of intelligence, God is self-resting and free from defects 
and is the possessor of all auspidous qualities. OnuiipreseDt, omnisdenc, 
and omoipoient, He i$ allinerdftil. By His grace man is redeemed. 
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Uberdtion, in Vt^$h(l4vaita, consists in the arcainment ol heaven or 
world of God, who is called Niriyar\L In heaven the liberated 
soul enjoys perfect Freedom and Bliss* There are two main pracdceo 
for the attainment of Liberation. One* is total self-surrender to God 
eprapatd) with complete trust in His power and merq^^ the other 
is love of Cod ChhaJeti^, which can he cultivated hy mcaos of certain 
disciplines. The first of these disciplines is called karma^yoga. One 
must perform one's duties accordiog to one’s posidoD in life, completely 
suirendering the Miit to God. The main purpose of work is ro please 
God. The most Important duty, according to Ramanuja, is to worship 
God through appropriate images, sacred formulas, and so on. The second 
disdpHne is the cultivation of jciacia, or knowledge, by which the sedter 
medicates on the relationship of the soul with God, and also its 
distinction from matter, with .which it is at present associated through 
ignorance. The eternal dependence of the soul upon God is the uncea^ 
ing theme of conrempladon. But, unlike Sakata, ESndl&uje teaches 
(hat self'knowledge is not in itself the goal of life; it is a necessary 
discipline for God-realization. The third discipline is hhaktiTOga, which 
means constant meditation on God. It is a loving meditation for its 
own sake, and xtot a blind faith. This medirarion leads to a "firm 
recollection" Cdhni>l smrid^, characterised by a vivid and intense at¬ 
tachment to God, who is meditated upon. Through these chcee disch 
plines the devotee attains love of God. The actual goal is realized after 
the dissolution of the body. In the heavenly world the soul’s intelligence 
becomes all-pervading and does not require die instrumentality of the 
sense-organs. It may be added that the chief discipline for libencion 
is dte practice of aelf-suirender to Cod Cptapatti). Without total re^gna- 
cion of self-will, no one can earn divine grace, which alone leads to 
Liberation. 

RSn^uja does not insist on sannyisa, or the renunciation action, 
at any stage of spiritual progress. Duties, according to one’s station, 
should be peifuiin ed throughout the first three stages of life. As (he 
aspirant maka progrtts, he more and more combines the knowledge 
of Cod with his work. Neglect of duty brings evil results and deprives 
one of God's grace. Thus a householder, too, can strive for and attain 
liberation. The relinquishment of the oUlgadons of a householder, 
however, may accelerate its attaicunent. 

Tho principal et^nenc of the dualistic school of VedSnia is Madhva 
Cajj. 1x99-1276). Dke Sankara and RSminuja, he too embraced the 
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monastic life sod b ^mf Imown as puma prajna, or completely en]jgh^ 
ened. He preached a theislic doctii&e, identifyiag 6e Supreme God 
’With Vishnu. His philosophy is pluralistic and realistic. Not only are 
indi^ud souls distinct one another and from matter; matenal 
objects also ate so. Objects exist independent of knowledge. He claims 
to have derived hi$ knowledge, like Sankara and HSminuja, from the 
Upanishads, the Bhagsvad Giti, and die BrAma Sutras. Belief in God, 
according to Madhva, is based enliiely on scriptural evidence, the luv 
aided faculties of men being quite incompetent for the purpose of 
blowing the UltiTnate Cause. Madhva speaks of five forms of difference 
Cbheda), namely, the difference between God and souls, between souls 
and souls, between God and natter, between souls and matter, and 
lastly between ooe material object and another. But both souls and the 
uriveise are d^endent upon God and are guided by His Will. God is 
immanent in the world and controls it from within. It should be stated, 
however, that Madhva's system is not pluralistic in the ordinary sense 
of the tenn, for he says that chete Is only one independent entity, and 
net many. Nothing but God exists is its own right The possessor of 
all excellent qualities, He is unknowable to the senses. He cannot 
evsi be completely known through scnptural revelation. Two of His 
attributes are infirdte power and infinite mercy. He is endowed with 
the essence of Bliss. The conct^don is personal, but God's personality 
is of an absolute bnd. He i$ not only the Creator and the Destzoyer, 
but also the ControUcr of the universe in ib every aspect. Individual 
souls and maner would cease ro exist if the divine grace were with' 
drawn. Cod is perfect by Himself, and independent of all things, the 
universe being the revelation of His unique majesty and also d place 
affording opportunities to created beings for thdr rildmate salvation. 
Madbvs accepts the IncamaHons of God. He believes, with the Pu:^as, 
that whenever religion declines. God assumes human form fur the 
"protecdon of the virtuous and the chastisement of the wicked.” 

According to Madhva souls are infinite in number, each being 
fundamentally different from all the others and unique in its imper 
fections, as is demonstrated by ebe variety in the degrees of men’s 
suffering and ignorance. The soul is of the size of an atom; that is to 
say, it is die smallest paedde. incapable of further division. Madhva 
speaks of three clases of souls: those that are bound but may become 
free, those that are committed to eternal transTDigiarion within rhe 
sphere of the rdadve universe, and lastly, those that are doomed pernU' 
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nently to \he miseries of hell. Evidently Madbvs does not believe in 
universal salvation. Thus a restriction is put on human effort and divine 
grace. 

The prime source of samsaia, lEc relative universe, is begumingless 
ignorance (avidya), which, as one of the twenty "substantts" of his 
sysrem, Madhva considers to be real. On account of it m&a zesnains 
ignorant both of God and of his own true nature. Salvation consists 
in doing away with these two aspects of ignorance. The scriptutes give 
man a kind of mediate knowledge regarding himself, which becomes 
immediate as man attains Salvation dirough God's grace. The iCnowl- 
edge of God is essential for release. Though one can learn about Cod 
from the scriptures, yet direct experience is poarible only through 
Steadfast meditation. The distinction between the selves remains, how¬ 
ever, even after .Salvation, while the bliss and knowledge that a free 
self e^^rieuces arc inferior to the Bliss and Knowledge ^ God. 

The essential discipline for release is spontaneous and unceasing 
love (bhakti) of God. In order to cultivate this love the aspirant 
should ponder about God's greatness end goodoeas. Through love of 
God the devotee obtains His gcacc, which is the final means of Salva¬ 
tion, other disciplines being mere aids, Love of Cod, in Madhva's 
system, should be more intense than any love that man may possess for 
himself or for material things. It should not be deflected, moreover, 
by any worl^y obstacle. A feeling of detachment toward the world and 
a perfonaance of one's appointed duties in the ^Irit of the Bbogavad 
Gici engender divine love. Besides, the a^irant should hear the scrip¬ 
tures from a qualified preceptor, reflect on their meaning, and then 
constantly meditate upon it. Madhva, like Rin^u;a but unlike 
Sankara, rt^ecta the theory of Jivanraukti, or Uberarion in the human 
body. Therefore a man should never relinquish his duties, which in¬ 
clude the religious rites prescribed by the scriptures. 

From this brief description of die different metaphysical systems 
one can draw certain general conclxisions zegazding the ethics of the 
Hindus. 

The goal of life is not the attainment of ethical perfection through 
moral action, but rather liberation from the dual canflicCs ^ the 
{^lenomoial world and the attainment of supreme felicity. The Hindu 
philosophers ate sceptical about the possibiJity of realizing perfecti«i 
as long as one remains attached to the finite world. Ethical virtues are 
cultivated nor for their own sake but to serve a higher end. Ethics is 
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based upon metaphysics and deeennined by it. In the Hindu ttadition 
there is an integration of religion and pbilosc^hy. The one purifies the 
emotions and the other cultivates the intellecL Further, religion helps 
in the practice of contemplation, and philosophy in the exercise of 
right dhczimindtion. A man performs right acxton when emodon and 
intellect balance each other and meditation makes the mind steady, 
just as a hiz 6 Bies gracefully because of its two wings and tail. 

In the state of Moksha, or Liberation, the empirical life is ttan' 
scended. The bound soul cannot understand the thoughts and actions 
of the free soul any mote than the embryo in the egg can know the 
nature of the outside world as seen by a full-fledged bird. The nature of 
Uliimete Kealicy, whether as the Personal God or as the Impersonal 
Absolute, is Goodness, Beauty, and Truth, whose lefle c do n s are seen 
in their counterparts in the empirical world. What an illumined soul 
regards as good, beautiful, or true may be quite different from what a 
worldly person regards as good, beautiful, or true. The actions of a 
person who has reaiiaed Truth often appear enigmatical to the ordinary 
man, but be can never petfdnn an action which is unethical or in’ 
jurious to society. Indeed, he is the inspirer of ethical laws. 

All Hindu philosophers agree that faith, krwwledge, and work are 
necessary thsciplines for the attainment of Liberation. The differences 
betweert the philosophies lie in the relative impottance given to the 
various disciplioes. Bven ao imcomproinisiDg non-dualist like Sankara 
has composed many hymns in which the aspiring soul yearns for faith, 
love, and grace in order to obtain Dberation. Though uttedy convinced 
of the ultimate unreality of the phenomenal universe, be was one 
the most untiring social and religious workers of his time. 

The value of moral actions, espedally as spirinial discipline, is 
recognized by all the Hindu philosophers. Morality is assumed in all 
systems as the necessary condition for Moksha. It is true diat Hindu 
tiiinkas have stressed subjective morality, or moral action for self* 
purification, more than objective morality calculated to bring about 
tbe well-being of others, but the reasons for this attitude have already 
been discussed. It is consistent with their mecaphysiea] convictions. 
Co-^>erstion and consecration, not competition, were prized in society. 
Tbe Hindus never admired a ruthless, opprestive attitude. every 
man was expected to follow his own dharzna, or duty, there was not 
much room or necessity for moral action in the form of organized 
charity, The "widow’s mlte^ given with love and entailing sacrifice 
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or the pan of the giver was much more T»pecte4 than the showy 
generosity of the philanthropist, who not infrequently is impelled by 
the motive of acquiring fane or power. Since every action is the outer 
expression of the inner man, really good action i$ not possible without 
inner goodness. 

All the Hindu philosophers agree that through unselfish action the 
heart is purihed. Such action destroys egotism and selbsh impulses. 
A man oF pure heart alone is capable of practising the higher spiritual 
disciplines, such as love of God and surrender to the divine will. 
Indeed, without inner purity one cannot even become convinced of 
the enstence of God. Only the aspirant with a pure heart can undec' 
grand the scriptures, reason about their teachings, and contemplate 
their meaning. 

Id the Hindu view, every man in society is bom with certain debts 
and obligations. The gods, on cosmic powers, do not help him to obtain 
Liberation unless these obligations are discharged. The debt to the gods 
is xedeeioed by sacrihdal rite^ the debt to the seers of the past, by 
scriptural study; and the debt to the ancestors, by the begerting of 
children, who assure the continuity of the cultuie and form the bridge, 
as it were, between the dead and the living. A householder has his 
debts to guests, to the needy, to animals, and even to insects and worms. 
The Upanishads aak a man to regard his father, mother, guest, and 
spiritual precepror as manifestations of God and to serve them with 

reverence. 

The hrihad&rofiyaka Upenishud (V. ii. narrates the story cS 
how god. man, and demon, the three offspring of Prajapati, the Creator, 
sought His advice after having spent some time under Him as 
brshmacbaclns. In reply to thelt question He uttered thrice the sound 
4 a, which is the £:sr syllable of three words: iamyata, datta, and 
dayadhvam, meaning respectively self-control, charity, and compassion. 
He asked the god to practise self^ontrol, Cbe man charity, and the 
demon compassion. There erist in society diree types of beings; godlike 
men, average human beings, and demoniacal persons. The godlike man, 
in spite of his culture and refinement, often lacks selfcontrol with 
regard to certain vital mattery for instance, he may indulge in drink 
or gambling. Hence be needs to practise self-control. The average 
human being !$ greedy; he is always on the lookout for a chance to 
grab what belongs to others. Therefore he should practise charity. The 
demoniacal person is ruthless and cruel. It is his duty to practise the 
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disdpltrtc of compassion. The Upanishad says that even now the 
C«tor giw the same advice about the moral law to the different types 
of human beings through the voice of thunder, which makes the 
reverberating sound dorda-da. 

As stated befoie, the different systems of philosophy place varying 
Stress on the discipline of knowledge, faith, and acdon. Simkhya 
insisK that knowledge is the most effeclivc means to freedom, The 
discriminative knowledge (vivekakhyati) of die purusha (the spirit) 
and prakriri (natucc) destroys a man’s attachment to the world. All 
works, both secular and ^iritual, pxeduce only temporary re?ulla and, 
as a consequence, cannot yield lasting fruit PatanjaJi teaches that cer¬ 
tain works promoring self-restjaint and sodal welfare are necessary 
for the destruction of the subtle, eWl tendencies that disturb the mind 
at the drac of medirafioa. Besides, the worship of God (Kvara- 
ptanidhSna) helps in the practice of concentration and the ultimate 
isolation of the s^f from nairer, Sankara recognizes the value of work 
and devotion for inner puriheation, buc insists that the final release 
is directly attained through die Knowledge of the oneness of 6e $^f 
and Brahnian. The philosophies of Gotama (Nj^ya), Kanida (Vaiie- 
shika), and RarnSnuia teach that work and knowledge are to be com¬ 
bined. Knowledge of Reality is not incompatible with selfless action. 
Action supplements knowledge by producing in the student the ^irit 
of dispasrion. This dispaalon, accoiding to NySya and Vaiteshika, 
reveals the tnw nature of woddly things and quenches the will-to-live, 
thereby leading to the freedom of the self. With Ramanuja, dhpassion 
is an aid to divine knowledge, which culminates in love of God. Through 
love, self-wUl is destroyed and one surrenden oneself entirely to Cod’s 
wiU. The Bhagavad Gita is unique in prescribing the discipline of 
action for the realization of Truth. It also teaches that the liberated 
man can devote bimself to the welfare of tl^ world. 

Most of the Hindu philosophers do not accept the ideal of Jivanznukti> 
or the aitaintnent of Ubciation while dwellii^ On earth. But Sankara 
doffi. With others Dberadon is an eschatological ei^rience. The oeai- 
perfect man cenainly sees good and evil and feels the promptings of the 
egfii but he worb in harmony with God’s will, regarding himself as 
Cod’s instrument, His ego may be likened to a sword that has become 
gold by touching the philosopher's stone. It retains its own shape but 
cannot hurt anyone. A free soul, Sankara teaches, while in samSdhi 
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secs the unity of existence, but in the nonnal state wotks £oi the 
preservation of the social ordec end the welfare of mao. 

A points regarding the goal of Hindu ethics in the Context of 
the modem world remain for conaderatioa. 

Hie Hindu phUosophera, li]^ their Western colleagues, recognize 
the importance of moral law for dre preservation and further progress 
cf bodi the individual and society. It is the observance of moral law 
that distinguishes men from brutes. The question is whether man. 
still living on the ethical plane, can transform himself into a supeouan 
or realize absolute peace, goodness, truth, and beauty, which constitute 
pufectiOD. Is ethics an end in itself or does it lead to another state in 
which the cootiadictions inherent in ethics are resolved and tran* 
scended? Is ethics the whole of life or does It serve as a disdpline to 
enable the psychophysical man Co reallye his true self? Hae Hindu 
philosophers and modem Western thinkers seem to hold divergent 
views regarding the answers Co chese questions. 

That Hindu ethics emphasizes the subjective value of action more 
than is objective worth has already been stated. Ic may be mentioned 
here rhac in the present-day world the Hindus can learn much from 
the West about the application of ethics to the welfare of society. 
Conditions have changed in India. The concept of dharma, which was 
the fbundaaon of Hindu social life, has somewhat lose its hold upon 
the pn^le. The struggle for existence has become keen. The vast 
of die people in India are victims of widespread misery resulting 
from general backwardness of life. To bring India in line widi the 
pcogres^ve countries of tlie world, attention must he paid to the 
amelioration of the people's lot. Herein lies the importance of objective 
ethics foe India. Yet even in this new orientation the ultimate goal of 
ethlc^ namely, the liberation of man from the imperfection of the 
phenomenal world, must not be forgotten. 

Ethics is generally defined as the study of good or right conduct. It 
is mom cancemed with life as it ought to be lived than with life as it 
is BCtHolly lived. In ethics wbat we are interested in is the ideal of 
conduct, and not conduct as such. Therefore there is ao morality with¬ 
out an "ought.'* Those who follow moral law constantly say to them¬ 
selves: "1 ought to have done this, 1 ought not to have done diaf'; "I 
ought to be th is, I oi^ht not to be that." Thus ethics la a habitual 
incentive for self-improvement. There lies its strength. Again, this 
very "oughiness" consdrutes its llmiiaiion. 
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Before che advene of zoodem sdence (}» etliical Uws in che West 
were largely detenuiaed by religiOQ. Tbdr sanedoQ was derived either 
from tradirioQ or scripnue or from the words of a propheL Most people 
lived an ethical life either from hope of reward or from fear of punish* 
meat, or from both. But today science dominates Western thinking. It 
has acquired its immense prestige partly for having invented what is 
called the scientific method and partly for piomotuig the physical happi¬ 
ness of man through the development of technology. Now, science has 
shaken the foundations of traditional religion by denying die enstence 
of supetsensuous sources of knowledge. Such supramental readitles as 
Cod, the soul, and immoitalicy ore not encountered by ^ysical 
scientists in 6eir pursuit of knowledge. But these very conc^is have 
been the ba^ of traditional motal law. 

Science seeks to give a new defiriition of morality, and in this it 
is largely influenced by the sdexice of biology. According to biologists 
survival for an individual living being or for a particulai living species 
is 'good.'' Whatever is condudve to tbe continuous survival of that 
psnicular individual or spedes is therefore good for it. All this is 
implicit in the Darwinian theory of evolution. Struggle for existence, 
in which the flUeat come out vkiorious, is one of the methods of sue- 
vival. But it may give rise to a crude view of ethics, which has been 
called ''gladiatorial'* ethics. This method operates to a great extent in 
(he world of animals and planrs. The wars of modem rimes, fought 
with barbarous ferocity riirough the help of weapons invented by 
science, for the sake of narionaJ victory, make it obvious that human 
beings have not discarded the method of extenzunailng their com¬ 
petitors as a means to thdr own airvival. But humane biolagists point 
out another secret of survival, namely, adaptarion and adjustment to 
environmental ccndlrions. This too is a method of evoJurion. The indi¬ 
vidual or group that con adjust itself hatmoniously to other individuals 
or groups has a better chance of survival than the one acting in a hostile 
manner, Hence that conduct is good which is conducive to harmonious 
adjustment to tbe environment. BiologisU thus give a scienrific ex- 
plasarion of the golden rule, which, according ro them, need not be 
held to be derived from a divine source. The purpose of ethics is 
therefore to promote relationships between individuals and groups which 
axe mutually satisfying. General survival is the goal which moral 
philosophers should never lose sight of, ^thout it there cannot be 
any progress in civilization or culture. 
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Hib view of ethics, however, can sbarcely be said (o give all'TOUCid 
satisfacdon. The sdencuts <ieny the e»sieQCe of the soul. They do not 
believe in a mind apart from the physiological functioning of the brain. 
Therefore the meaning of individual survival is not quite deai. rurther, 
a group may» for its survival, o^operate with another group (or groups) 
possessing common interests, and enter into competition with Other 
groups having dissiinilar interests. Thus the world becemm divided into 
hostile camps or blocs. The result is usually war, which—under modem 
coothtiema—<an exterminate all. Mere survival, vnthout higher values, 
nay thus cot be a desirable thing in itself. 

Tbe idea of ptogress, emphasized by modem science, tahes it for 
granted that good and evil are two utterly drsdmilar entities, and further 
that tile former can be multiplied infinitely and the latter gradually 
ninimized. The proponents of progress uphold the view that by means 
of scientific and other forms of hnowledge man will be able to create a s^ 
cie^ from which evil will be totally eliminated. Docs this goal envisaged 
by optimists possess a ph€osophicaI basis or is it mere wishful thinking? 
History does not prove that humanity as a whole and in all respects is 
CU tbe road to the elimination of evil, ignorance, superstition, and 

rnlseiy. According to the Hindu view, the relative world is supported by 
tbe twin piJIan of good and evil, pain and pleasure, and the other pain 
of opposites. The sum total of happiness and unhappiness does not 
change. Evil, like chronic rheumatism, shifts from one place to another. 
World movements do not reveal progress, but simply change, as chough 
in a kaleidoscope. Creation itself is an indication of lost balance. Where 
there is perfect balance there is no creation. The world will always 
remain imperfect. Perfection is to be SOr^t dsewhere—outside the 
tune-space continuum. 

Moral life cannot be dissociated from struggle—an incessant struggle 
for perfection, for the realization of the ideal, wducb, however, cannor 
be attained on the normal plane. It has already been staled that "ougbt- 
nes^ is the very esence of morality. But thm lies a concradictiori in 
the concept of morality Itself. Since the moral life is a struggle of good 
against evil, it belongs to the realm of imperfecricc or lelativicy. No 
out can ever be moral and at the same time perfect. "Where rhere is 
no imperfection," as Badley says, ''there is no ought, where thero is 
no Oughti there is no morality; where there 1$ no self-coneraiction, 
there is no ought The ought is a self-contradiction." Struggle through 
contradiction Is the very basis of morality. 
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As long as a man r^nls himself as a paic ef this wodd of contiadic* 
tion and identifies hirnsdf with it, he must follow moral law. But the 
religious prophets and seers of India tell us chat there is another pan 
of man> his real Self, which tnnscends contradioiona and is therefore 
perfect. Hie goal of ediics is, In the Hindu view, co show man die way 
to rediscover that leel Self» There lies its true mission. 

The znoidy ethical man, moreover, cannot he cjqiected to bring 
Liberadon to one involved In the struggle between good and evil. 
Libendon comes from the rcalizatioii of the soul's true uature: nm* 
pliciry, guilelesmess, and innocence. It i$ through mSyS, as VetUnta 
says, that the mul forgets its true nature. The Bible, too, states that 
man was perfect before his fall from paradise. Hus perfection a hoy 
intuitively feels before sacrificing his chastity on the threshold of 
adolescence. Hie puii^ chat he then loses can never be regained 
through the help of the moralist. The ethical man, though an exped- 
eoced man of the world, is still entangled in the struggle between 
good and evil. His experience has been gained at the cost of hi$ in¬ 
nocence. He cannot redeem an immoral person, howeva much he 
may condemn the laCCer, simply because he himself is no longer in 
po s s essi o n of purity. This is why religion says that redempdon comes 
diiough the grace of one who is pure in heart and above good and 
evil. Thus, in the classic example of the woman tahen in adultery, 
redemption came from Christ, der reine Tor,^ and not fmm the high 
priests, who were the wise and moral men of the dme. Christ was not 
merely a moral man, but a pure soul who had not tasted the fruit of 
the forbidden tree. How significant were bis words, smiting like a 
scourge the }udges about to punish the woman; 'He that is widiout 
a£n among you, let him first cast a srone at her!” 

Hindu pkiloaophers have suggested means for resolving the conflict 
involved in moral action. There are, In the main, two hinds of acdon: 
opdonal Ckamya) and obligatory (nl^). An cpdonal acdon has a 
paitiailar end: It is performed the agent who seeks diat end. It is 
his pleasure, not bis duty, to perform such an acdon. But If he unde^ 
takes an oprional acdon he must not violate moral law while performing 
it. But obligatory acdon must be performed; its non-performance causes 
harm, wbQe if one performs it one does not obtain any special and 
direct result (tha indirect result being die purification the heart), 
t gollelesa Fool.’' Tbc phm» occurs tn Wagner's PenifaL 
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OblisdFocy action belongs to tbo realm of dutj and may somoiicnes be 
tiiesome. But it must be performed in accordance with moral law, 

The Bhagavad GirS states that alJ actiona ordinarily bind their doe rs 
by creating altachmeot to the result. It is not dcdoo, but the desire for 
the result, that brings suffering. Tbezefose the doer is asked to relinquish 
all attachment to the result Though his body and senses perform action, 
his mind must remain unruffled in success and failure. Hinduism 
advocates renunciation tn action, tkk renunciation of acdon, A duty 
must be done, regardless of its result, because it ought to be done. The 
desire for the result is irrelevant. This principle is to he applied os well 
to social service. Neither private ends doc the g>^alled public good 
should be the motive. If anyone is benehced by the acdon, well and 
good; but that should not be the impelling motive of the doer. He should 
perform the acdon simply because it ought to be done. 

What happens if action is perfomied in this way? Though the doer 
rejects the inunedUce and limited fruit of an acdon, he is preparing 
himself for the supreme fruit of life, namely, the realizadon of per* 
fccdoo. Thus we see ethics opening the door to the realm which lies 
beyond ethics. 

Perfection is broadly dedned by Hindu philosophers in two ways. 
For the believer in God it means God*realkadon, and for the non¬ 
dualist it means Selhrealmadon. The devotee of God regatds himself 
as God's instrument, subordinatiag bis own will to God's will and 
dedicadng his work entiiely to God. His own ego Is kept under control. 
Work done in this apliit becomes a mode of worship which brings about 
the fruit of God-realization. For the non-dualist motiveless action 
purifies the heart. The proper mood is thus created for the cultivation 
of the Knowledge of the Self, which is hirthless, deathless, nondual, 
free from good and evil, eternal, devoid <rf the Uluscpiy notions of being 
either the agent or the enjoyer of the result, and is all peace, This 
Knowledge liberates man fiom the bondage of tbc world. Both dualists 
and oonduolists ace utterly unselfish. Free from the idea of agency, they 
transcend the moral “ought." While dwelling in the body both the 
loiower of Cod and the knower of the Self may perform acdon. but 
their action is never under any pressure. No categorical imperative of 
duty can funedoo, iu them, as an impelling fi^rre. They work from 
love. Spontaneous action fiows from thi fullness cf their hearts. The 
question of ixnpioving the worid is neaningleas to them. The dualist 
God not irt a IlmiiBd form but as dwelling in all beings. Thtough 
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loving service to God’s creetures He worships God- The knower of the 
Self, on the other hand, sees the Unity of E^stencc. There exists for 
him only one Soul. He loves his neighbours as himself because (hey are 
his own Self. Needle to say, edl living beings are neighbours to a non* 
dualist. 

Work of lasting benefit to humanity Is perfumed only by those 
hleaaed souls who aie illumined by the Higher Knowledge and eon* 
seijuendy &ee from moral struggle. Hie action performed by others 
is ndtho serene nor totally disinterested. Whatever benefit such action 
may produce in the phenomenal world, it cannot bring about the 
Highest Good. Even in philanthropy there lurks somewhere in the sub* 
conscious mind of the doer a dedre for fame or power. He is not 
altogether motiveless. Only the fully illujnmed person can be free from 
selfish motives. His ego bas either been burnt in the fire cf Self^Knowb 
e^e or totally transformed by the touch of God. 

An illumined person is no longer troubled by the idea of good and 
evil. After &e realization of Truth he never again makes a false step. 
His struggles are over. With the destruction of mayS, the COSmic ign^ 
xance which conjures up the dream of duality, he is no longer haunted 
by the dream of good’and evil. The Brihddfircmyizka Vpanishad (IV. 
iv. 23.) declares: "Evil does not overtake him, but he transcends all 
evil. Evil docs n<A trouble him, [but] he coosumes all evil. He becomes 
sinless, taintless, free from doubts, and a knower of BrahiTian.“ He does 
not strive after morality from fear of punishment or bope of leward 0: 
for the attaininent of any mundaoe good. Moral virtues such as humility, 
selfconirol, and tmnquillity, as Oaud^F^da says (MS. Up. Cau. Ks. 
IV, 86.^ become natural attributes of tbe illumined knower of Brabmas. 
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INTRODUCTION 


THE ^vctSkvatma Vyanishad, which beloDgs to the TalRiriya ox Black 
Yaju^Vecla, may be legaxded a$ one of rbe authontative Upanishads 
which fonn the source of the Vedaoa philosophy. Its veises are quoted 
peohisely in all Ved&ncic treatises. The name seems to have been decived 
from the sage Sveti^aura, who, as we read at the end of the last 
chapter, impaxced dte Upanishad to a company of world'ienouncing 
hexmilS. 

That the Svetdfvotare ranks high the Upanishads may be 

iofened from the fact that the non-dualist ^nkartcharye, the qualified 
noH'dualist fUin3nuj4chlrya, arid the teachecs of many Other schools 
of Hindu philosophy have quoted from it to support their respective 
views. Use Upanishad contains pasages which can be interpreted to 
support dualisru, qualified non-dualism, non^uaJian, aod even Other 
systems of thought. Certain verses can be xelated to the Samkhya 
philosophy of Kapila. 

It is apparent that the ^v^tafvatara Upanishad^ unlike most of the major 
Upanishads, contains a Strong thcistic strain. Names like Hara (L to.),. 
Rudra <ni- 2, Ai TV. xa, ai, «.), Siva CHI- ”i TV- 14 ). BhagavSn 
(III. IX.), A^, Aditya, Viyu (TV. 2.), etc., which appear in the 
kvetaivautra Vfanishad, are generally used as epithets the Penonal 
God. Devotion, or bhakti, moreover, is mentiooed as a means of realizing 
the Supreme Spirit, diough the word hhakti actually occurs only once, 
and that in die very last verse. The word devei is used frequently. All 
this, according to Riniinuja and ochet theisric interpreiers, establishes 
the Peraonal God as Ultimate Reality. But Sankatachitya adroitly yves 
these words a non-dualistic meaning and emphasizes that the goal of this, 
as of the other major Upanishads, is to prove the sole reality of the 
non-dual Brahman and the unsubstantiaUty of the jiva and the 
phenomenal UDiveise. The word deve, which means, liteTJly,Jlumlnous 
one," signifies for him Brahman, or Pure Consdousness. Likewise, 
Kara means “dcstcoyer of evil," and Siva, "all good.” 

Even if a theistic interpretation be ^ven to certain passages In the 
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Upanifhad, tbb need not invalidatt its aon'ddslistic aira« Theism can 
be accepted as a step toward non-dualism. Non-dualists do not deny the 
Personal God. He is the highest inaDifestation of Brahman in the 
phenomenal universe. He is the Creator, Preserver, and J!)estiDyer of 
the univenc. But the whole creation is maya. a 'power belonging to the 
Lord Himself and bidden in its own gunas.” (over. Up. 1 . B*) Omni^ 
dence, omnipresence, and the Other attributes of the Godhead belong 
to the world of mayl; th^ are noa-exUtent in Brahmas. Both l^ara 
and the jiva are concepts of the relarive universe. Maya, which is 
responsible for the appearance multipbdty, is subject to the Lord, 
whereas the )iva is subject to mt^. 

Non*dudlisCs assign a high place to Ifvara, or the Personal God. They 
also speah of hhakti, or love of God, as one of the chief dlsdplinfis for 
the artainment of the non-dual Brahmao. The worship of the Personal 
Cod with devotion puriiles the mind and helps in the cultivation of 
concentration. A nan endowed with a pure mind is quabfed to heat 
about Brahman, reason about It, and meditate ort It Sankarachiiya has 
written many hymns full of devotion to the Petsooal Cod.^ 

The Simhhya philosophers quote the hfdi verse of the fourth chapter 
of the Svetofvstvfi Ufonishad to show its lelailonship with the Simkhya 
philosophy. According to them, the red, white, and black colours men¬ 
tioned io this verse ^er to the three gunas; rajas, sarrva. and tamas. 
whereas the word aja, lueaniog 'Hinborn,'’ agnifes prakriti. But Sanka- 
richlrya gives a different interpretation. He explains the words to mean 
fire, water, and earth and quotes the Ckhandcgya VpaTtishAd to sup¬ 
port his view. One thing, however, seems to he clear about the $vetSi' 
vatara Upanishad: that It teaches the unity of souls in the non-dual 
Atman, whereas Simkhya speaks cf an ultimate plurality of souls. The 
Upanishad is non-dualistic; Simkhya is pluralistic and postubtes the 
separateness of purusha and prakriti, both of which, according to its pbi- 
losophen, arc ultimately real. The Upanishad speaks of prakcill, or maya, 
as the power of the Great Spirit and denies it an Indepcndeat existeoce. 

The second chapter of the Upanishad gives suggestions for the 
practice of concentxaiion and other disciplines of Yoga, which have been 
accepted, in seme form or other, by all the systems of Hindu philosophy. 
V^^thout these disciplines Ultimate Reality remains a mere theory. 

A study of the entire SvetJUvatara Upanishad will show ^at, like 

^ See Self-KfiWJladgfi, Appendix, pp. I 7 $-aiS. 
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the Other prindpal Upanisbads, it affirms the non-dua} Brahmaa fls 
Ultimate Reality. Ic preaches the philosophy of Adt'diu. 

There are a number of commeniaiies on the Sxfeta^vatara Upmti^utd. 
Special meotjon may be made of diose associated with the nams of 
Saokaiichsrya, SankarSnanda. Natiyana, and Vijnana. Though the 
notes and commits given here are principally based upon the explans' 
ticn of Sanka^chSrya, 1 have also consulted the other three. 

A$ in the first volume of The Vpanishids, 1 have translated the 
introduction of daslcaxScharya. This rather lengthy piece of vmk gives 
the gist of the Upanisbad, which ls> according to t^ great commentator* 
pure and simple non-dualism: Brahman, or Pure Consciousness, whidi 
is birthless, deathless, immutable, undifferentiated, and inscrutable to 
the finite mind, is the sole EeaLty. Names and forms, which constitute 
the phenomenal world, are the creedon of mSyfi, which has no existence 
lodependent of Brahman. To the illumined sou), the universe, which 
appears diverse from the relative standpoint, is nothing but Brahman. 
When the truth is known, everything is realized to be Brahman. 

A peculiar characteristic of SankatSchfirya's introduction—as of his 
explanation of the lext-^^ tbat it abounds in quotations f r om Smriti,* 
whereas his inteipreeation of other Upanlshads is mainly based upon 
Upanishadic evidence. This fact has created a doubt in the minds of 
many scholars as to whether Sankai^ltiirya actually wrote the com* 
mentary associated with his nain& Further, according to these scholars, 
the commentary lacks the usual penetration, dignity, and inalght of 
Sankarichirya's elucidations of the ten other 7na}or Upanishads. Lastly, 
the usual notes of Anonda^ii^ are missing. Thccefore it has been said 
that some other philosopher wrote the commentary and drcolated it 
under the name of Sankara with a view to its greater appreciation by 
the public-^ common custom in medieval times both In India and In 
Eucope. 

Whetoer Sankara's commentary on the Uyanished really 

lacks the grandeur of his commentaries on the other major Upanishads 
is a matter of opinion. As regards his lavish use of quotations from the 
Bbagavad Gi^ and the Puraoaa in his introduction and in his explana* 
tion of the ten. it can be said that Sankarachacya may have felt a 

’The sacred books of the Hindus, subsidiary to tha Vedas, guldicg thafr 
dally ilfa aud eeoducti they Inoluda tha epics and the Punnas. 

’ A Doled Sasuloit wrote eoDuseatarles oa iankaraV inteipreta* 

tiODS of tl:e scriptures. 
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spcdai iieed co esCa^lUh bis tbcsis of non-dualism on the evidence o£ 
Smhti, Ibis body of scnprures is generally as&odaicd with dualism 
and is used by the dualistic philosopbeis a$ their principal source of 
authority. But Smiiti, ivhidi derives its validity from the Vedas, can* 
not differ from them concerning the nstuce of Ultimate Reality, bow* 
ever different its emphasis may be on the method of aicaining that 
Reality. 

it will be quite dear, from a perusal of die introduction, that the 
Storiti passages quoted axe suffused with the concept of Non-duality. 
Their aim and purpose, it will be noticed, Is 'to prove the sole reality 
of the nondual Brahman. The Upanishads, which form the philo¬ 
sophical section of the Vedas, are generally incomprehensible to the 
average mind on account of dieic abstract nature: the same teachir^ is 
given in Smiid, in more concrete form, through s^es and legends, 
for the easy comprehension of all. Snmd, consequeody, docs not con* 
diet with the Vedas. Therefore Sankara, in hia introduction, may have 
used quotations from Stnnti, taking advantage .of the thdstic strain 
the ^exafvotara Uponuluti, in order to prove that the teaching of non* 
dualism is the ultimate aim of the whde Hindu spiritual tradition. 

S. N. 
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WE PROPOSE to write a short introduction tc the Svetlivaiara Upani' 
shad m order that .the treatise may he easily vndersloed hy whc 
intfuire about Brahman. 

Aiman [i.e. ths jive] is essentially Corudousness (Chit), Hxistence 
(Stfl), end Bliss (Ananda). It is one ani withoM a secortd. Yet h becomes 
the victim of avidyi, which rests n* Atman end i; dependent upon It. 
The esdstence of avidya is deduced from the universal experience ex- 
pressed hy such statements as "'I am igftorant," "/ do ftot know mys^f,'" 
etc.^ FdUng under the sj«U of avidyi, Atman becomes lost, as it were, 
to the infinite majesty and knowledge vhtch are innate in It. It tbus 
falls prey to unending tribulations. Under the power of avidya, the 
jrva considers what is not the Highest Good of life to he the Highest 
Good wished for hy aU. Hence the individual Simon, hemg vmdfle to 
experience Uheraston (Moksha), wlixch is really tTia Highest Good, 
falls into the ocean of samsSra and wanders aboui^^ssitming the 
hodies of gods (devas), men, animals, or bird s p ursued by the sharks 
of ntalice, anger, and passion, Itt tite course of this wandering, hy chance 
it may perform some meritorious action and be horn as a hrahmin^ or 

^Tbe word eoid^S meaDS abwoce Iaiow!«d^, or nMdeoee. Avldyft 1 j 
the iakti, or pow«r, of Brahitkan, In assMiation Nmh which Brehman taeette. 
preserver, dissolves die universe. As the power to bun iaheros in fire, 
so avidyft iobens in Brahmas. The power oaaoot be separated from that 
fri whftf) it {nhares. It is beoatise avj^ obscures the seU-Juminous Bnhrosn 
that the igsorant deny Brahoiaa’s reuty. seying, '’Brehinao docs sot exist; 
It does Tx>t sblne." Under the spell of avldyi, the Indivisible, etenal, and ever 
present Bndunen appears as the jJvo, embodied, living sou), end helplessly 
wanden from one ^e to another, e:^cieccing the bitter end s>vcct fruits of its 
own kama. The proof that the |ivi Is covered by aesdence is lb own co^ 
feedon, ei expressed to tbo scatecnents *T am ignorant'’ end 'T do net know 
myeclf." 

” A hrihmin belongs to the highest caste In Hindu society. He Is bom with 
spiritual qualities. Abiding to orthodox Hindu tndidoii, tboee who belong 
to the thrM btobest castes are entitled to stady the Vedas, which teach toe 
Knowled^ of Brahman. The iudras bekng to the lowest caste; they are 
debenef] fnm study of the Vedas axsd oaa attain Liberation by means of 
bowladge learnt from Smriti. 
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som simikf hvmn being entiM tt the KiUnvUdgs of Brahman. 
Then, when it jeiorm action, it surrenders tite result to GwP and 
beecfw free of attachment, hatred, and other similar 
becoming pure in heart, it realixes the transitory nature of the world 
and cultivates a spirit of passion toward the enjoyment of [materidj 
objects, here and hereafter. [Seeking the Knowledge of Brahman,] it 
approaches a preceptor and hears from Wm the teachings of Vedinta. 
Afterwards it reasons about these teachings and meditates on them, 
At long last it realizes the oneness of Brahman and the seif, as epitomized 
in the Vedic sunement “I am Brahman; rids itself of avldyS and its 
effect,* and becomes free from grief. This is called Liberatton, which 
is ehamctcrized by the cessation of nescience and is attained through 
Knowledge done. 

Therefore it is in the ^tness of things titat the Vpanishad shoidd 
undertake to teach the Knowledge of Brahman, whose purpose U the 


destruction of nescience. 

That the Knowledge of Brahman bestows Immortality is known from 
the following $ruti artd Smrtti passages.* 

The Vedic evidence: 

“By knowing Brahman one achieves ImmortaHty here {in this body], 
TTtare is no other way to its attainment.'' (Taitdriya Aranyaka VI. i. 6} 
NrUiiQ)upu^thpani Upatiisbad 1. 6.) 

“If he docs not know It (Atman) here, a great destruction awaits him." 
(Ke. Up. 21. 5 .) 

“Those who know It (Brahman) become tmmorMl. " (Ki. Up. II. 


••>> A./ 

“Desiring what, and for whose sake, are you wearying out the body?" 
(Br. Up. IV. iv. Jl.) 

“After h«ouh»*| It (Bmkman) one is not stained by sinful action." 
'The knower of Atman tranecends grief." (Chh. Up. VU: i. 3 .) 
"Having realiied Atman . . . one is freed from the jaws of daath." 
(Ka. Up. I. ia. 2 S’*) 

"He who knows this hidden in the cave of the heart, cuts 

asunder even here the knot of ignorance," fMu. Up. II. i. lo.) 


•Th© perfenoMoe of duty as a spiritual dladpline ia described in tha 
Bbtgav«a CM. 

* I. e the experieoce of pleasure and pain. 

*Tbe word ^ruH refers to the Vedaa, which axe dlvinalv revealed and of 
which the UpanUhads form Ae essenUal pert. The books or Smiiti, which ato 
lubsldiaxy to the Vedas, are oscribed to huraia authorship. (Referencai to Sririi 
and Smiia passages have been omitted where they could not be traced.) 
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"Th 4 fetters of tk^ heart are broken, doubts are resolved, and all 
v^ks ftyff to hear fndt, vfkert He (Brahman) is beheld who is both 
high end fow." (Mu. Up. i/. 8.) 

'"As flowing rivers disafpear tKft) the sea, losing their namss and 
frjrvts, SO a vfise man, freed from name and form, attains the Pumsha, 
who is greater than the Great." (Mu. Up. HI. u. 8.) 

"He who ItMcivs the Supremo Brahman verily becomes Brahman.** 

(Mu. Up. III. «. p.) 

"He who knows that imperishahU Being, bright, without shadow, 
uithout body, without colour, verily obtains the Supreftte.” (Pr. Up. 

IV'. so.) , , , 

"Know Hint, the Purusha, who alorte is to be known ... that death 
iHoy not affect you.” (Pr. Up. VI. 6.) 

"What delurion, what sorrow, eon there be for him who beholds that 
oneness [of the jiva and Brahman]?" ( 1 $. Up- ?.) 

"He obtains IrmtoruiUty throu^ KMOwle^e." (li. Up. Ji.) 

1'he wise investigate tdl forms, and departing from this world, attain 
Immortality.” 

"He who thus knows this Upanishad shakes off all sins and becomes 
firmly established in the infinite and the higher Heaven." (Ke. Up. 
^V. ?.) 

"Those who are absorbed in Brahman become immortd” 

•The embodied soul, having realized the truth about ike Self, be- 
comes free from grief and obtains the wisked-for god." 

"By knowing Him who alone pervades the universe, men become 
imrnrud." (SveL Up. III. 7’) ^ » i 

"By truly realizing Him ...one afWi«S the supreme peace. (Svet. Up. 
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“Verily, by knowing Hhn one cuts asunder the fetters of death." 
($vet. Up. IV. 15.) 

'The gods and seers of yore who knew It (Brahman) attained eieryuu 
peace-’-and not others." 

The evidertce from Smriti: 

"Endued witH evenness of nund, one casts off. iw iWs very Ufa, both 
good deeds and evil deeds." (B. G. II. 50.) 

'The wise, of et>en mind, renounce the fruit of eothn. Breed from 
the fetters of iiffh, they attain the state that is beyond all awl." (B. G. 

"By the raft of Knowledge diene will you be home over all 5 m." 
(B. G. IV. 36.) 
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"The fire of KtiCwUds^ reduces flii worfcs W ashes." (B. G. IV. 37.J 

"By fawyiKg it f»h« teaching lAout Braknum) a man becomes wise, 
O Bherm, and fulfils flil feis dutUs." (B. G. XV. 20.) 

Then, having known Me in truth, he for^with enters into Me." 

(B. G. xvni. $5-) 

"Self-KncwUdge is the best of ell forms of fewwUdge; ii is the 
highest ef dl sciences, because through it one attains Immortality." 

The twice-bom (the brahmin) obtains the fulfilment of all desires 
through Self-Knowledge and not by my other means." 

"He w?io sees himsdf in sU b^gs, by means of his true undersUmd- 
mg, first attains unity with ell and then reedizes the eternal Brahman." 

The man endowed with perfect Self-KMOwledge is not enwngied by 
his aaicn; hut the man devoid of tliis Knowledge enters samsara." 

"A man is bound by karma (action} and freed by Knowledge} ther»- 
fore the far’seeing semnyaHns do not engage in hama.'' 

The wise of dden times, endowed with firm resolution, spoke of 
Knowledge as the means to r&dlze the Highest Good. Thus, by means 
of pure Knowledge, a men is liberated from sstts." 

The illumined person. Juwmg raalizei tl»e power of death, «Mws 
Brahman, wfeicfe is of eternal radumoe, by meam of Knowledge. There 
is no other way to realiic Brahman. The seers know this and remain 
satisfied.'* 

The furity fltftiiW by the emhodied being through the Knowledga 
of Cod is the supreme purity. The attainment of Self-Knowledge, by 
means of yoga. iS the highest dkarma.’' 

The knower of the Self passes beyond grief. He is not afraid of 
anything—neither of approach of death nor of dea^ itsdf. He fears 
nothing whatsoever.*' 

"Atman is not bom, nor does It die. It is not killed nor is It the kUler. 
h is not bound nor does it cause anyonds bondage. It is neither Uhentted 
nor the ghvr of Liberation. The pva, in reality, is the Supreme Self; all 
else besides is unreal." 

Thus the Vedas, she Smritis, and the lahasas^ speak ef Knowleigs 
alone as the means to Liberation, Therefcre rt is in the fitness of tkinp 
that the teachings of the Uponis^, whoso purpose is to show Ae 
way of Knowledge, should begin. 

further, the very etymological meaning of the word UpanisHad 
denotes Aat Knowledge alone is the discipline for the altainment of 

*Tbo ItAiias are bools ef legends. 
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Liberation, vhich is mar^s CooS. The upa means neoi, 

and ni, compiefely. [The Ufonishad, when leamt fwm a ifudified 
teacher, corapleiely destroys ignoranoe, etc.] The verhd root sad means 
to loascQ, 10 attain, and Co decioy. By the word Upanishad is denoted 
the Vidya (Knowledge) regarding the Entity (Brahman) wfeich is 
sought to he estahli^ed m the Svetaivatsra Upaiushad, "tehich we 
int^ fo ^Lrin. Sinc^ the hock aim at esMiflishing th» same KncwL 
edge, it is therefore also caSUd Upanishad.' 

New to sunt uf: The Knowledge of Brahman, which hestotw the 
Highest Good, is designated as Upanishad because it shanen and 
dstroys avidyS, or ignorance, the seed of samsSra, in those seekers 
of Vheration who, having lost a 2 I th^ for objects seen on earth or 
heard of as existing in heaven, ^rsue this Knowledge with utter 
^fWttess and devotion. The Knowledge of Brahman is also calied 
Upanishad for the further reason that it enables the above-mentioned 
seekers to attain the Supreme Brahman, or loosens for them the pos- 
stbility of such miseries as dwelling in a womb and experiencing birth, 
did age, and death. 

The fdliawing ohjecrion may he rased: If the Knowledge of Bnihtwen 
were ti %6 ScAe means to the attaimtent of Liberation, then one could 
justify the teachings of the Upanishad, which establishes that Knowl- 
edgCi hut this is not so; for work, too, is said to bestow Uheration. For 
instance, one reads such passages in the Vedas as: "W« (the devos) 
have drunk the soma juice; therefore we are ifTtmortals" (Aiharva- 
iira Upanishad HI. a.) and Those who perform the sacrifice known 
as the Choturmasyam earn undying merit," This oh;ectTon, however, 
cannot be accepted as valid, because it contradicts the Vedas, the 
Smritis, and also reason.^ The following passages may he cited from 
the Vedas as refuting it: 

"As on this earth the ol»;ect$ [such as rice or wheat] earned by action 
[such as tilling the ground, sowing, etc-j come to an end {through co«* 
sumption^, so also, in the heavetdy world, the celestial pleasures canted 

’ The prtmajy neaniog of the word UpmUhed is VUfyS, or the Knowledge 
of BnJunfto; the seeondaiy meuiog is the bo^ that dea^ wilb tliat KrtowJ- 

word itarma, or wo A, denotes the saenfiow (rtruelistic and pM- 
aadiropic acUoas) described tn the Vedas. An aoHon Is dependent upra the 
doer. S»e Instnunent of action, and the result. Because it is essoriated wxA 
Aee mulUple factors, kanna, or acUoo, is utterly dlstiictaK from the Know!- 

A of the aoa-dua! Brahman, which transcends «vea the slightest trace 
vanity. 
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hy m^'torious action eome to on end through enjoyment" fCbh. Up. 
VUl i. 6 .) 

"By hnoving It (BrakTrutn) (done, one attains Iptmcrudity^ihen 
is no Other way to Its attammenf" (Mahavlkyt Upanishad 

by wt?rk, nor by offspring, nor by vrealih, does one atiain 
Inmortdity, but by remndation alone." fKatvalya UpanUhad I. 3^ 
MahflnSrayana Upanishad VIU. 14.) 

‘‘Frail indeed are those rafts of the saerifioes, conducted by eighteen 
persons, upon whom rests the inferior work; therefore they (the resrdis 
of the saerifieesj are destructible. Fcdls who- rejoice in them as the 
Highest Coed fall victims again and again to old age and death." 
(Mu. Up. I. H, 7.) 

that is eternal can he produced by what Is not etentoL" 
(Mu. Up. i. ii 12.) 

The following may he cited from SmrJti: 

"A man is bound by lutrma and freed by Knowledge} therefore the 
far-seeing sannySsins do not engage in karma." 

*This ancient samsara is said to he sunned hecause it t$ fiUed vitk 
the impurities of ignorance. Liberation is attained through tite destruc^ 
tion of impurities, and not tKrougH fRtUionr of actions" 

‘'The wise do not ockiave Lsheration by means of offspring or actipn 
or werdth. It is achieved only by means of renunciation. Otherwise, 
edas, one wanders (dfOta in ike world." 

"As one performs work, so one develops attachment to its fruit, which 
stands jn the way of overcoming death. The wise, by means of Knowh 
edge alone, redize the eiam<d and ael/Juminous Brahman; there is 
no other path to Its realization." 

"Thus dbiding by the injunctions of the three Vedas and desiring 
desires, are subject to death and rebirth." (B. G. JX. 2i.) 

"The stages 0/ 2 t/e and the duties pertahting to them, which ere 
prescribed for brdhmiHS and members of the other castes, are wearisome. 
Atman cannot he realized ihrou^ the performance of duties belonging 
to a pariievior stage, or by means of the Vedas, Simkhya, Yoga, or 
penances and various intense austerities, or hy means of diverse kinds 
of ^ftS. The wise realize Atman through Knoudedge done." 

The various Actions Und down in tite Vedas are, like the kampaka 
fruit,^ itutuspicious m the end. Filled with myriads of miseries, they 

* 71 ie hmplkt Miit looks veiy attractive from outside, but lodde it Is 
repulsive. Likewise, the ritualistfc aettoos pi««cribed by the Vedas yield 
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do not yield any real happmesi. Therefore why should I, who am eager 
for Uheration, perform ihe Vedic aetiom? Chamed hy iptorance, a 
ifutn ie said to he hound. Knowledge puts cm end to his bondage, as 
Ug/tf destroys darkness. Therefore Liberation is achieved jWwgfc 
Knowledge, hy means of the destruction of igncrranceJ' 

‘'All actioTx^-sueh as giving pfts of various performing pen- 

aruxs, ausiorisies, and sacrifices, being truthful, mcdiing ptlgfimages, 
and discharging the duties belonpng to various stages of Ufe-^teld 
frtfH which is reaped in heaven. They are mixed iWfb pain and are 
hipermanent. But Knowledge yields a fruit that is certain, peaceful, 
and highly significant'' 

"By means of sacrifices one aeteins a godly status; by means of 
eustorities, the status of Brahma (die Creator God); hy means of gifts, 
one enjoys various delectahle objects. But Liberation is attained through 
Knowledge." 

"By means of the rope of good action one dimhs to heaven, and hy 

means of the rope of ev>{ action one descends mM HdU. But the wtte 

sever both ropes tvid* the sword of Knowledge, become free from body' 

consciousness, and attain peace." 

"Give up both righteousTtass and imright«ousH«$s. Give up both 
tnttK and untrwtH. And then ^ve up that hy which you have given up 
those two "'** 

Thus karma cannot he a means fo Liberation, for n4dt a view con- 
fiicis with the injttnctt^ns of Both the Vedas and the Smntii. 

The attainment of Liberation through action is in oonfikt, also, with 
reason. If Liheretion is the fritit of karma, then it 7RU$t he one of ike 
four htniis of fruit.^^ That u>hich accomplished hy means of action 

hepplntts Ix]^ here end hereafter, uid Uie/eforo appear very agreeable. But 
that happineee, however enjoyable, Ij finite and cornea to an end vdicv tbe 
encrience ia over, whereupoo one feelt bitter. On the other band, Llberattco, 
which la achieved througn Knowledge, la eternal and undying. Hence the 
wise abitain from lacrificea end other aeUona that pruduco a uroited reevih, 
and engage in the pursuit of Knowledge. 

I.e. ]^loaophloal dlacrimlnatloiL 

‘‘There are four klndJ of action, each with ita fruit: (1) Action by whJoh 
a prevlouily non-exlatent entity ia produced, aa when a pot or cloth ia produc^ 
fioro clay or thread: (S) actlcn ^ wfaieh one enb^ ia produced throi^ the 
trenafonnatioa ^ aooUier, at when curda are cnade rtom milk: (3) purwate^ 
action, aa when a ralmr la cleaned by rubbing off the dirt that covort K: 
and {4} action by which one attaina an object nustlaloed before, naoh aa 
reacldns a viSaga ^ walking. But Uberotlon, or SelfJiowledge. do« twt 
belong in any « these four eategorloa. It is ever existent, immutible, always 
pure, and the inmost of all. 

t* 
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is se$ti » hs «o«-eeenujl ‘What is froducsd from a cause comes to 
OK end." All i^fee that Uberaticm is sterrud. The Vedas, in one of 
ikeir fjWaiijtic chapters, state. 'O mortd man, you are rehom as your 
offspring. That is your immortality" Further, in discussing rituals, the 
Vedas speak of she rmnonal fruit of sacrifices. But as has already been 
stoed, vork brings about bondage and cannot bestow eternal Liberation. 

Objectjon: By means of action, aecordiy^g to your own admtsnon, one 
attains to the status of ihe deity, h tHtf bondage^ 

Reply; Yes, all works by their nature create hondagfi. The Vedas 
and the Smritis state. 

"By mearu of work one goes to ihe Plane of the Fathers." (Bi. Up. 

I. V. 

"Siich a plane is earned tfcfWgH merit." (Chh. Up. II. awn. i.) 

*'Ignoront fools, regarding sacrifices and kumamtorum works as the 
kigl^st, do not know any higher good. HaWng enjoyed their reward 
on the heights of heaven, ganed ky good works, they enter again this 
world or a lower one." (Mu. Up. 1 . ii. lo.) 

"The far-seeing sages are not attached to action. The Pim«slu3 is 
Kjtowledge alone, and not action." 

''Thus abiding by the injunctions of the three Vedas and desiring 
desires, they are subject to death and rebirth." (B. G. IX. 2(.) 

But if work is performed oniy for the gratification of the Lord, witlv 
out any desire for fruit, tiion it causes the purification of the heart, 
wbicH in turn produces knowledge conducive to the attainment of 
Liberation. Thus motiveless artion brings about Uheration by gradual 
stages. 

The Lord says in tise Bhagpvad Gitd: 

“He who works without stsackmaHt, resigning few actions to Brahman, 
is untainted hy sin, as a lotta leaf by water. Only xffilh tfee body, the 
mind, tlw understanding, and the senses do the yogis act, without 
attacdunent, for tfee puri^cotion of the heart." (B. G. V. le^it.) 

"Whatever you do, whatever you eat, whatever you offer in soerf- 
fice, whatever you give away, and whatever you practise in tfee form 
of austerities, 0 son 0/ Kuntt —do it as an offering to Me. Thus Ml 
you he free from the bondage of actions, which bear good or evil 
results. With your mini firmly set on the yoga of renunciation, you 
sfeoZl Irecome free and come to Me." (B. G. IX. 27*25.) 

Uhemtion is intpossAU without the ptirificalion of the heart. The 
kevt is purified hy work. This is the process of attaining Liherattoni 
and it Is tfeus described in tfee VisKnudfeamia: 



6r 2 iANXARACH^XA 5 IWraODUCTlON 49 

"Rfrt of all a »ifl« stwiies ihe Vedas; next performs sacrifices; 
eften^ards he reru/tmees action; and at last he hecomes qilalified for 
knowledge leading to Liberation. Thus yogi is liberated step by 
stop. IXnltl tHe iiKj accumulated through rruiny births are consumed, 
a man's mind is not directed to Govinda (Goi). Through the aueterities, 
knowledge, and deop meditation of thousands of births, K» STfU ore 
destroyed, and then love of Krishna grows in his heart. Sinful desires 
alone are the to find Uberation; therefore those who are 

fearful of samsSra should make intense eff^ to contrd such desires. 
They are controlled through the giving of gold, through hoiking in 
sacred waters, and through the practice of great physical austerisies, 
as prescribed by the scriptures, Sinful desires are also removed by 
worship of the Deity, the hearing of the VeAw and other scriptures, 
pilgrimages to holy placee, and service of the guru.** 

Rishi Yajnovdkya, too, speaks of ike need of purifying the heart to 
Main Liberation and of the method of Suck purification: 

‘The purification of the heart is the duty of aU aspirants, especially 
of worid-rertouncing sannyasins; for diis is ihe means of ctdlivating 
knowledge which leads to the freedom of (hs «ml. As a mirror stained 
with impurities comtot reflect an image, so ihe impure heart cannot 
reflect Self-Knowledge. The yogi reelaes Immortality after having 
purified the heart by ihe following means; worship of die spiritual 
preceptor, inquiry into the Vedas and other scriptures based upon 
them, performance of righteous eictions, the keeping of holy com- 
pony, the hearing of holy talk, avoidance of the touch and sight of a 
woman, the seeing of the Self tn ail beings, non-acceptance of otTws' 
property, the 'tearing of the coerse ochre with^rtfwoi of the 

senses from the enjoyment of objects, relinquishment of sleepiness and 
idleness, mvestigafion into (he neture of the physical body, the regarding 
of selfish action as sinful, control of rof^zs and tamos and cultivarion of 
sattva, desirelessness, and control of the sense-organs. Study of the 
Vedas, the Vpanidiads, the PufSnas, and other religious treatises, per¬ 
formance of sacrifices, practice of brahmacharya and eiuterifier, control 
of the senses, faith in the words of ihe teecher onci the scripwres, 
fasting, and non-dependence upon others axe also among (he means 
for the etleinmsnt of Self-Knowledge." 

The foilouTing ^uototion from an Vpanldiad belonging to the Atharva- 
Veda shows that Self-Knowledge Is dependent upon purification of 
the heen; 

Ssnoyisins dren is ochre clothL 
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"After thcusands of accumvlaied swu have been 

iesttoyei, the seeker discovers, through yoga, the nteens to put an end 
to sms&ra." fYoga*ii}Jil Upanu^iad I. 7SJ 

"After d«structim of his sins the samySsin of pvre heart regards 
all heings as he dees his owt self " 

The Brifudinnyaka Upanisbad speaks of sacrificial actions as the 
means to Ktiovdedgi: 

^Ths hrahmsns seek to know Atman hy means of VediC sntdy, saerh 
fees, g}fts, austerity, and iha faUntjwisFmertt of enjoyments." fBr. Up, 
IV. IP. zz.) 

Objeeden: From the following scriptural passage ii i$ known 
Vfork, too, is a nxeons of Attaining Immortality: "He who is aware that 
both Knowledge and ignemnee should he pursued together, overcomes 
death through ignorance and obtairu Immortality through Knowledge’" 
(IL Up. a.) 

The following passage from Stnriti likewise supports this contention: 
"Beth austerities and Knowledge are the supreme means of attaining 
the Highest Good." 

Keply: It true that is a means to Liheration, hut it is ndt a 
dtr«ct means. The attainment of Liberation depends upon the fun^ca- 
tion of iiAtre, and tbis is achieved fHrougb W9r%. Thus action is 
said to be conducive io Liberation only in an indirect sense. 

The two passages mentioned above undoubtedly speak of Knowl¬ 
edge and aaion as means to Lihcntiion, One may ask, "How is this 
possible!" The concluding senierwe of each quotation gives the ariswer. 
The quotation front tite Upanishad ends hy siting titen the seAer 
overcomes death by means of actioH based upon ignorance and attmns 
Liberation through Knowledge. The concluding part of the second 
quotation iu "Sin is destroyed through austerities and Liberation at¬ 
tained through Knowledge." 

If any section of the Vedas describes the performance of action hut 
does not mention purifeation of th« heart as its indirect result, then 
one will find the mention of such a rA$«U in another recension of Ae 
Vedas. [Many sections of the Vedas have more than one recension.] 

Objection: There ts a scriptund passage that says: "One shotdd live 
a hundred years on earth, performing setitm.’' ( 16 . Up. 2.) This bteis one 
engage in action all throu^ life. Tliot being so, how is it possibU far 
one to attain Liberation through Knowledge unaceontpanitd by action! 

Reply; The above scriptural passage applies only to those who are 
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tc action, 6ftd Mt- to lhos4 kriowers of Brahtnan who have 
tntnseendsd the necessity of action. Therefore men of Knowledge can¬ 
not be asked tc perform acticn. Scripture supports conUntiott. For 
example, scripture says: 

‘'The knowars of Brahman cannot he asked to perform saerifieud 
rites, which are cdjligfttory for the nsWr. They are not under the con¬ 
trol of scripture and therefore are not restricted by :t; injuncHoKS.'’ 

'Thea is why the knowers of Brahman of olden Htnes ^d not per¬ 
form the Agnikotra stterifioB.*'^* (TCau. Up. II. 5.) 

"Knowing very Self, the brahmins renounce the desire for 
sorts, for wealth, {tni for the worlds, and lead a mendkani life." (Br. 
Up> III* V. I.) 

The sages who had realized Brahman said: "Why should we study? 
For what purpose should we sacrifia^ How is a man established in 
Brahmen? The way he follows Is the way.''^* 

The Bhagffvad Gita states: 

"But verily, the man who rejoices In the Self and is satisfied with 
the Seif and is content in the Self alon e he has nothing for which 
he should uvrfc. He has no object to gfiin by what he does in 
world, nor any to lose by whet he leaves undone; nor ts there anyone, 
Afftong all haings, on whom he need depend for any object.'' (B. G. 
IJJ. iT-iS.) 

The following is from the story of KillafcwM in the Lmga Purina: 

The brahmins who dtrough knowledge have freed themselves from 
aiachment, even though 2:vmg in a body, are freed from ^nttos. If, 
on the other hand, they are cemsdous of duties, then tho^ have not 
known Truth. Because the hnover of Brahman is trul^ iiherotei in (his 
very body, he has no duty in this life or hereafter. One who it devoted 
to the practice of Knowledge and well versed in the (ruth of things 
gives vp the notion of duty and verily attains Knowledge- O great 
hfihmins, the fool who, identified with cartes ani stages of life, gives 
up Knowledge end takes delight in other things is without doubt a victim 
of ignorance. Those who, still blinded by ignorance, act under the rn- 
fluence of anger, fear, greed, deluaon, the idee of separateness, lust, 
tamos, and righteousness and unrighteousness, assume, after death, 

^ HiIs eeciifiee was obUffatory ior all axaept janaxisles. 

cue is establishcc ia Brahmen through MDundatton ei aetioa, aad 
not thnu^ aoy action prescribed in the vedas. Scripture ceases to be 
maadatory for such a sannyisln. 
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eerresponding Mies. The My is ihe souns of fufferins therefore one 
shouJ 4 give «I» igrwnma^^ Those yogis who, whUe dwelling m the 
body, aoereome ignorance trough Knowledge, discard H^teousness 
and itnH^teousnesS, anger, and ofKer similar hlemishes, which oie 
products of the body. When these are destroyed, the yogis no longer 
assume a new body, are delivered from the Areefold miseries of 
samsare, and hecoine free." 

The foUowing is from the SivatlLannoiiata ? 

‘ 7 ^ yogi who is satisfied with drinking ike necUtf of Knowledge 
and who has eltained the goal of his striving is heyond all duty. If 
he is srHJ conscious of duty, then he has not realized Trvdi. The true 
yop has no duty hir« or hereafter. Imhued iintfe same-sighicdnets 
toward dll hemg^, he is completely free m this very My" 

Therefore the injunction that one should live a hundred years on 
earth performing action (U. Up- 2.) applies to the ignorant and not 
to the wise, for the latter are free from the notion of duty. 

It (dso should he noted that the staiement of the lia UiJanishad that 
one should work i$ tiot used in that context as an injunctioni it means 
only that a mart endowed with Self-Knowledge eon engage in action 
if he so wishes, thus showing the glory of Knowledge. In other words, 
a jnani, even though he engages throughout life in action, good or 
e\il, is not affected by its frvit, because he is endtneed with 
Knowledge. 

Let us Py to prdbs the meaning of this verse of the I^a Upanlshad. 
The Vpartishad commences with the statement: "All this —whatever 
crisis in this changing universo^should be covered by the Lord" (li 
Up. t); which means that the jnani should regprd the whole universe 
as BrAman. The Vpanishad^ continuing, says: "Protect the Self by 
renunaatiOTt." (U. Up. i.} Thw it is (fuiie apparent that the Upanishad 
advises the knower of Brahman to protect the Seif through the renuncia¬ 
tion of action. Therefore it would not be proper for the Upanishad to 
remote the necessity of renunciation of action for the illumined per¬ 
son, who is, anyway, beyond all i«7M»wtiO»S. The Ua Upanishad 
hesitates to advise the jndni about the renunciation of his dwty.” The 

vBmbodhnect it the result of igaonnee' 

^ jnlDi hat realized the mihihstaatialtty of the anivene. He knows als 
ideality witii the ooo*du8l Brahman. For him the rcpuacUtion of actim 
if natural arid spentiseoQSi ft is not acceasary for serlptura to Instruct bin 
about it Therefore the Upanishad does aot dirsctly give such instruction. But 
la or^ to proclaioi Ae greatness of the Knowledge of Brahman, the Upanishad 
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iJea is th<rt a jnani may engage, aU thnyugk Ufe, in various actions, 
or had. He need not remmn mactive for fear of being entangled in 
iite fruit of actions. Ev^k tJiou^ he is engaged in ufhat he con- 
sidsTt to he His duty, because of having the Knovdedge of Br^num 
he tfiS not reap an adverse fruit from their performance, that is to 
say, he will not he deprived of the Krtowledge of the Self. In other 
vvrds, wnlUU »K« ignorant, he wiE not he entangled ht samsara on 
account of His performance of either good or evil action.^^ A jnani is 
yiever deprived of h»S Knowledge as a retult of action and never he- 
comes entangled in the world, because he performs aU actum sur¬ 
rendering the fruit io God. Such action is done in a spirit of non- 
attachment. 

The following scripturd passages support {His viwr 

"Knowing U, one is not touched by evil action," (Br. Up. IV. iv. 13.) 

"Sin does rtot touch such a parson." (Chh. Up. IV. mv. g.) 

‘Things done or not done do not trouble him." (Br. Up. JV. iv. 22.) 

"Ml His sins are consumed [in the fire of Knowledge]." (UHb- Up. 


V. «iv. 3.) 

To ifuote from the Lingo Pu^a: 

'TH« of Knowledge coitsumes all actions." 

'There is no doubt that the activities of the jnSnt are completely 
consumed, without leaving any fruit behind. Even though he may 
play with sins of various feinis, yet he remains unaffected thereby." 

To quote from the Sivaclhamottsra; 

'TH« wisa man severs qttichly and compUtely, hy means of the sword 
of Knowledge, the shackles created by eonsdoiss or unconsehus action 
and dwells in the Pure Self. As a vast, roaring fire consumes wood, 
both dry and wet, so the fire of Knowledge destroys, in a moment, ail 
good evil actions. As a lotus leaf is not contaminated by water, 
though floating on it, so the hnewer of the S 4 f is not contaminated 
hy sound, touch, taste, etc. As a snake-e harmer pos sessing the mantra 

savs tbit the iQloi is ab»iui«ly free and beyond ali imperatives. Is 

S lied to work, bnt of his own voLooa he may engage in a^, toe 
e bad results of wbieh wiU not tonoh him. He may abstain horn oooon, 

> desires, and this, too, will not harm him- . , _ 

must not be forgotten that ihU and the following aenp^ pass^ 
do not pennit the know the Self to indulge In smfjl ac^. ^“^bc has 
airtedv acouired purity of heart dwougb renoimelng wicked toaupto a^ 
acUou, he eonnot obtain Self-Knowledge. Afto etUinW rab he 

can oew, even unconsciously, perform a wicked derf. The wrpw <3 toe 
passages quoted b«e Is to emphasise the power and glory of Knowledge. 
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is hy snAa, ihovgh phtying with them, so Ae knower 

of the Self U not injured hy the snakes of the senss’OT^ffns, though 
fUtying vrith them. As poison v^iek has been swailowd by a mm 
:8 digested dtrough the fOioer of mantra and medicine, so the sins of 
dte wise are consumed insvmianeously through the power of KnoM’ 
edgf." 

VyAse, in the Braluaa Sutras fZ/I. :v. 2.), speaks of Knowledge as 
the means to the Highest Good. In that sutra h« askst *Whar is the 
means to the attainment of Uheration? Is it action or Knowledge^" 
Then he repUes ^lat Knowledge alone is the means to Liberation, be 
cause that is the purport of the Vedas. When the oppottenl raises the 
objection (III. iv, z.) that tdl actions are dependent upon such /actors 
05 th« doer and the deity, and therefore the doer and the deity are the 
necessary auxitiaries of aotion, and consequently the scriptures pre- 
scribing Knowledge are of secondary and not primary importance, 
VySsa f^Ues (III. iv. 8 .) that Brahtn^ is free from oU phenomenal 
ehsroctenstics, such as the idea of agency etc., and is t«nsn»ittcR hy Sin. 
One who is desrous of realaing the Knowledge of Erdhman must 
cultivate Knctvlec^ge, which endows one unlh these qualities. Whoever 
fumies the disespUne of action belongs to the phenomenal universe, 

which is created by ignorance and characterized hy action, agency, 
and result. The Knowledge of Brahman destroys all these and there¬ 
fore the performance of action is not possible for the knower of Brahmen. 
The Brahrnft Sutras <iiscus5 Knowledge and action in two different 
sections. The results of Knowledge and action are not the same, but 
different.^ Therefore they are not to be treated as alternatives [for 
the attainment of the Highest Good], nor are they to he harmonized 
as fulfilling the some purpose, nor is ike one to he treated as an 
auxiliary of the other. Vyasa cendudes (III. iv, 25.) hy aaymg that 
Knowledge done is the means to the Highest Good. Knowledge, in 

order to hestow that fruit, does not depend upon any action, which 

lower is |»rescn1»e<i for a particular st^ge of life and requires fire, fire- 
wood, etc. as its auxiliaries.** In other words, Kmnvle<ige serves iU 
purpose independent of any action laid down for people helcnglng to 
different stages of life. 

^ Hie fruit of action Is the enjoycnent of ha^oees bi heaven, etc., end 
that of Knowledge Is Liberation, which meuis w cesaatioa of ^enomeaal 
entoynoenrs. 

’*By the word action here is meant sacrificial actioa. which is obligatory 
for householders. 
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From what has heart said it must net be cettclvded ^utt action is 
altcgether useless for th^ acquisition of KjiowUdge. Though once 
Knowledgfi is acquired it does not depend upon anything eUd to bring 
about tiheration, yet there is a nccestity for aetiott as a prerequisite 
for Knowledge, The Brihadaranyaka Upanishad (IV. iv. iz,) says that 
one should desire to know Brahman by mearts of sacrifices. Thus the 
utility of action is affirmed. Braluna Suoae UI. iv. 73. stetes that action 
does not apply to she man of Knowledge. According to BiaLzna Sutna 
in. iv. 14. action is mentioned for the purpose of glorifying Knowledge; 
in other words, it is not obliga0fy for a man of Knowledge to perform 
action. 

Through the reasoning and the sertpsund passages given abcTPe, it 
is established that Knowledge alone is the means to Uberation. Thero^ 
fore itisintite fitness of things that the $vedi$vatem Upanishad should 
undertake to instruct aspirants about the Knowledge of Brahman, 
Objection: If the bondage of the jiva is unreal, then it can be 
destroyed by Knowledge alone, and one can also expect to attain Im* 
mortoli^ through Knowledge. But the unreality of the jMs bondage 
has not yet been established. The bondage, or the world of multiplidty, 
is a matter of universal perception. Secondly, its unreality has not been 
proved. Thirdly, one becomes aware of Atman only by means of suck 
concepts as "I" and "you." No one can ever be conscious of Atman 
without such concepts. There is no other entity stmilar to Atman, which 
transcends dll concepts. Similarity alone is the basis of superimpotition. 
In the absence of such smderity no superintposilion is conc^vdble. 
Therefore bondage, or samsara, cannot he described as vnreal.^^ 

Reply: One perceives both real and unreal objects. Perception being 
the common factor of both, on entity cannot he called real simply 
because is is perceived.^^ An entity cannot he called real because its 
unreality Is not perceived, It is possible for an entity to he unred 
/though its reality is perceived] both on scriptural and on retkrud 
grounds. Thus the unreality of the phenomenal world is directly as- 
" Accordlog to Non^uahsUc Vedinta, Atmio Is one and widMut a second. 
Ttvihood. creates, the idea of tnuftt^fty end brings ebetit bondage. 
It super^posod upon Atsiao throu^ avjdyi. The objector ttatee thet the 
Itrosn (sell) caznot possibly exUt wl^ut the Don^tsnan (aon'Setf. or "yon**). 
Further, wb« there exist Cvro similis dii^, su^ es a make and a rope, the 
OM can be s>9ertrapoied on the odier. IT there ubta 00 other eatlty stollae 
to the transceDdeDlal Atman, bow ts raperimpoiiCloQ pesribte? 

** An unreal object like a mirage Is pereelvM nader cartels condittBssj but 
the water of the rairige is not reel. 
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Scrud hy the scriptures, wAich edsc speoU of it d$ unretd on account 
of its icing the restdt of tndyS}* 

This is known from the fotloufin^ scriptural passages: 

There is not second thing .. (‘Br. Up. IV- iii- 23.) 

The One (done is real; there is no second. How so? When Trvth U 
known, no knowtdfle odSU.” {SubSla Upanisbad V. 15.) 

There is only one, vhtch is without a second!’ (Cbb. Up. VI. ti. i.) 

'The di^ence being only in a name, arising from speech." (Chh. 
Up. VI. i. s.) 

The 0 <v idone is reel; therefore there easts no multiplicity in the 
univsTse." (Adhyanna Upasisbad ^3.) 

“Hedity is to he known as one alone." 

"Know, then, that prdkriti is mdya!' (Svet. Up. IV. to.) 

"Brahman profects the untverse through the power of Its tnayn.' 
(Svei. Up, IV. 

"Indra (the St^reme Lord), through mSy&, assumes diverse forms!' 
(Ri VI. sdvii. 18.) 

To quote from the Bhagavad Git 3 : 

Though I am unhom and eternal hy nature, and though I am the 
Lord of beings, yet, suijugating My prakriti, I accept bklk through 
My own ntfiye.'’ (iV. 6 .) 

"It is indiviethU, and yet It is, as it were, divided among beings" 
(Xlli. 26.) 

To quote from the Brahina Purina: 

“St^ch imaginary traits as birth and death, pleasure and pain, merit 
end demerit, do not, certainly, exist in the Pwrusha, whe is UUimaie 
Reality. The Rurusha is idso free from the castes, the stages of life, 
and life in h&nvn and helL The unreal world appears, through miyS, 
to he real, iihe the water in a mirage or the silver in an oyster-shell 
[on a moonlit night] or a snake in a rope on the floor at night. Other 
iiiustnatioHS of similar illusions are the seeing of two noons in the shy 
by a person suffering from the eye affliction called timka, or of Wneness, 
density, brilliance, etc. in the sky. As the non-dual Sun appears to be 
many when reflected hi waves, so the non-dual Supreme Self appears 
variously through diverse upadhis. Duality is imagined through igno¬ 
rance and is not real Those who, through ignorance, identify the body 
with Atman, create a prison-house in the world to come.^ AB phe- 

Since miyi Is unreel, the product el Is also unreal. 

^ 7 ,e. they are eoionglcd in the chain of rebirth. 
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nomend sxyerieTices are induded in th^ three states of vahing, dreant' 
ing, and deep deep. The whole unhorse w included in these three 
states. The Lard deludes Himself hy His aum vtayd in the form of 
duality; it is He, again, who raises the Godhead, His own Sdf, 
dwellmg in the cave of Mis heart. As lightning with its forked flames 
is seen in the sky in variotts forms, so alsa is seen in diverse ways the 
manifold creation wkkk is projected from hy His inserutable 

vtSya. 

The nature of the world of duality is sudt that when the mind 
becomes peaceful,^ the Lord appears as all peace, and when the mind 
becomes tvrbuient and Stifpe^d^^ the Lard appears as turhtdont and 
stupid. But nevsr does one perceive the real nature of tks Godhead 
in ike phenomemd universe. As the modifiaztions of iron, of a hall of 
day, or of gold are only apparent and not real, so the diversity of the 
creatures, living and nondiving, is only apparent, and not real** 
The worii of duality inheres in the dll-pervading Atman, which Itself 
u without any other support [as a mirage inheres in the desert]. Avidya 
(the power of the Lord) creates two kinds of entities: subtle and gross. 
Though avidyS rests in she Lord, yet it cannot touch Him. There is 
no rope in the [dlusoryj snake, nor is there a snake in the rope; 
likewise, there is no reason for the creation or destruction of the uni* 
verse.^^ T^te avidya, again, is imagined from the empirical standpoint. 
Avidya is both one and dual, real and unreal; it is ff^g Greet 

£7>ckantress. 

"AlwityS meditate on Brahman as non-dual, wiihow parts, and oont- 
piste. The knower of the Self overcomes grief and fear. He is not 

^ I.e. wh«o the roind cMnes under the influence of soitvo. 

^ I.e. when it comet under ^e influence of njst and tasuu, respectively. 

** Wbst distinguishee the gold or iron from dielr products, such u a bracelet 
or a Sword, axe more names and forms. A bracelet is really the gold a&soolated 
widt a name and a form. The name by which a fonn or modification is designated 
Is a men fig ure of speech, a verbal erpressloe coined to serve a purpose in 
man's pract^ol life. Names end forms are mfiyA Just as the clay, remaining 
the same, appears as a jar, so also Brahmaa. remaining the same, appeers 
as the living and coc-living beings ceosUtutine die world of duality. 

^Oce cannot speak of vo t«i birth and death of what is unreal and aoa- 
etistanb Through ^orance one sees a snake in a fw: but the idea of tha 
snake disappears when the true nature of the rope is knows. The appearance 
and disappwance (U. birth and death) of the make are imaginary, and not 
real They are based upon an lUufloo. Likewise, the creation, preservation, and 
desCmotioo of the UDreel world axe Imagiaaiy, and not real. C^o caonot show 
any cause or reason for nich creation, preservation, and destruction. 
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afraid m the frasancs of death, nor is he afraid of death itUlf. Nothing 
in the vnrU can frigh*^ T’H® Self naihar is hom nor diesf 
neitkar is It killed nor is It the killer. It is not hound, nor does It 
cause ho»dage to anyone. It is not hharated, nor does It hestov Libenh 
tion upon others. 

‘Yhe pva is really tha Supreme Self} anything besides tlia SwfraMa 
Seif is illusory. The world is created hy ntayd, the inscrutable power of 
the Lord, and therefore UMfosI. Renliza this, £iva up dll imagining, 
end desist from atiackment to rnatarial objects. Having renounced 
lusiom, the yogi make his mind steady in tlia Sal/ and remain 

calm, like fire that has consumed its fuel. 

“Maya, or primordidl nature, is divided into twenty-four cosmio 
prindpUs.^ From mSya arise luJt, anger, greed, deluaon, fear, grief, 
and tha nast of phantasms, and dso tha notions of righteousness 
and unrighieousness, pleasure and pain, creation and destruction, 
heaven and hell, births in various bodies, the different stages of life, 
attachment and aversion, diverse physical afflictions, boyhood, youth, 
and old age, unicm and separation, an/o^m«rtt, repulsion, and penances. 
Endowed with this knowledge, die wise man shoidd renounce dl artd 
Hve like a nram, taking the vow of silenceJ' 

To quote from the Vtsbnu^arma, a treatise of six chapters: 

'The jiva, whidt is calied the knower of the field,^ under the spdl 
of heginningfess maya finds itself different from Brahman, wkiaH i; 
redBy one it, As long as it differentiates itself front ike Supreme 
Self and from other beings, so long does it wander in the univarse, 
Ixmg Impelled by its own action. But the jsva whose aciiort has come 
to an end regards itself as non*^:^arent front the supreme Pure 
Brahman and thereby becomes immortal 
' All action is ignorance, and its opposite is Knowledge. A craotvra it 
hound hy action and Uberated by Knowledge, t^on-duaiity is the High¬ 
est Good; duality is quite different from that Good. All tucit differ¬ 
entiations as men, ammals. insects, and the dwellers in hell are created 
hy false knowledge. DMiIutic perceptions suck as 'I am different from 

** Hie coanic prladplee ere $s foliowsi pnknli, cooilsUag of wtCVA, njat, 
end timesi mohat (the cosmic itilod); tbifzikira (I<onseleiuiieas); cbe hve 
nidunenlaiy elements (wuad, tou^, sight, taate, and unell); the eleven tense- 
evgw (the mind, the eyes, the eais. the thin, the tongue. Ow nose, the heads, 
the feet, the ergon of speech, aad the orgias of geomHen end eveeuetfea); 
end the five gross elements (AhUs, eir. water, end earth}, Through die 
sigeacy of these twenty>four principles mivA creates the universe. 

“ he. the body, (Sec 8.G. Xm.) 
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ethers,' 'Others are different from me/ and This U mine md this 
belongs to others/ ere mere Ignorance. 

"Now he» ekout Non-dvdity, which is the St^eme Truth. Il is 
free from the consciousness of T and 'mine/ and also from all other 
illusory ideas. It is experienced as changeless and inscrutable. Duality 
is an illusion and Non-duality is Ultimate Mental states are 

caused hy dharma and its opposite. They should he restrained. When 
the mind is restrained, duality is not perceived. The whole universe 
of the living and the nondiving Is only imagined hy the mind. When 
the mind is contrdled, one reahzee fhs ahsence of duality. 

"Brooding or pondering on action H the ohsiacle to ike Knowledge of 
Brahman. As one ponders, so one understands. When ikU pondering 
stops, the Supreme Brahman is revealed without effort. 0 leader of men, 
the division between man and the Supreme Self is imagined through 
ignorance. When this ignorance is destroyed their norvdlffcrcnce be- 
comes evident. Atman united with the gunas of prakritP^ is called 
the knower of the field. Dissociated from the gunas, It is <udled the 
Supreme Self." 

To quote from the Vislinu Purina: 

"0 Lord of die universe! O Supreme Self! Thou alone dost existi all 
else is unreal. By Thy glory the whoi« univsne of the living and the 
non-living is pervaded. Th« tangible universe perceived by the un- 
iSumsned is nothing but Thyself, 0 Embodiment of Knowledge! People 
see it otherwise on account of ignorance. Non-di^minating men see 
the unhorse, which U Knowledge itself, as material, and therefore 
wander in samm. But the wise, of pure heart, rodize the universe to 
he (ha embodiment of Knovdedge-. they regard ft as the manifesiaihn 
of Thy suprCfne majesty. 

Tie who knws that he is Hari, the Codhead, and that the universe 
eharaetorized hy cause and effect ss non-different from himself, is not 
afflicted hy ike pairs of Opporites, nor is he horn again in samsdra. 

"Brahman, which is Knowledge, supremdy stainless, and ike Highest 
Good, appears as material objects on account of igaorcrtca. The Lord, 
who appears to he endowed with enJUss forms and who is Knowledge 
Absolute, has never become the material objects. From Him are pro¬ 
jected Juch differeMtiatcd objects as mountains, oceans, (tnd the earth, 
only through imagination. [The only entity that is real is the Lord, who 

^ The ernes, Inown u setrie. raju, and tatui, constitute pnbfti or 
uhire. (Sm Self^^toledge, pp. 52 ^.) 



ivETA^VATARA UPANISHA© 

is eiemal ewi in^niU.] Is there any ehjea which is without hegrnnmg, 
midMe, or end, and wlMcfe »s always the Same, 0 hrahminT*^ 

"A^Qin, it is not really true that one object is seen to he trans- 
formed into another. The very idea of change is dlvsory. So where is 
there a material object? Those who, as a fesuZt of idmr oipn ac^on, are 
bereft of true Knowledge of the S«If, first see day, then a pot, than its 
two soforata parts [i.e. upper and lower], and fnally potshards, dust, 
etc. Tell me, please, one of thess is an unchanging entity? There¬ 
fore there never adsts a maieTial object excopt in one's rmnd. What 
truly exists is C94 SC«>usmas$ alone, regarded dsversdy hy different men 
enirwed with different minds as a result of their respective past actions. 
There exists only Visudeva,^* the best of all and the Supreme Lord, 
who is non-dud Consciousness, pure, stainless, griefless, and free from 
attachment end aversion. 

Thus 1 have related to you ike foundation of the universe. I have 
dso toU you ikaS Knowledge done is red, and dl else unred. And 
further, 1 have tdd you chout human conduct m the sense^perceived 
world. 

"AU actions are the rcsiJt of ignorance. Ail living engage ht 

activity. Eut Atman if pure, immutable, tranquil, free from the gunas, 
and beyond prdiriti. Is is the same Atman that dwells in di creatures, 
without undergoing any increase or decrease. That alone is Substance 
wKicIi at no time is known hy a different name as a nsuit of change 
or modifcaiion. 0 King, what is this Suhsiance? 

"Q best among men, if there esdsled someone else other than myself, 
I could speak of this as T and that as "he." Eut since ^tc same 
Person dwells in dl bodies, what is T and what is 'he'? Suck epithets 
as ‘V and he’ are only meaningfess jargon. That you are a king, that 
this is your palanquin, that these are your bearers, that these are your 
peopl e all this is illusiem. King, warrior, kingship, and other simdar 
concepts used in praakal life are all umeal—mere imagination. 

"0 King, I wiU tdl you m brief what the wise describe as iK« 
immorld Supreme TrusH. LisStfn: 

"Alman is norydud, dl-pervading, the same in all creatures, pure, 
ettributaless. beyond prakriti, and free from the changes of hirtk end 
growth. 0 King, this same Atman, which is supremely great and is 

One oi the tests of ReeJity is its imrautsbiUcy. That vdiSdt If real een never 
be unred, (See B. a U. Id. $ 

**The Codheed; aa epithet ef Sri Krishna. 
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Knowledge Absolute, has never been associated with name or caster 
nather is It associated now with them nor will It he so in the future. 
It has always the same relasionskip with all bodies,*^ tluj relationship 
does not from time to time undergo change. This is the hnowU 

edge. The dudUsts are yHotims of false knowledge. The whole unhorse 
is nothing but the ruyn-dual Brahmen; it is free from differentiation. It 
is of the same nature as the Supreme S^f, called Vasud^va, and has no 
existence apart from Him. A spiritual aspirant named Niddgka received 
the teaching of non^ualism, heoame devoted to it, and as a result 
realized all beings to he non-different from hhnself. By attaining one¬ 
ness vith Brahman he resized final Liberation. 

"As the ignorant regard ike sky [which U fne from colourJ as white, 
MuA, stc., so, on account of erroneous perception, do people see the 
nondvdl Atman differendy. 

"Whatever is perceived tn ths unhr«r$e is the immutable Lord (done; 
there exists nothing that is other than He. 2 am He; thou art He; all 
that exists is He. Give up the delusion of separateness. 

"The great king, as a r«wl« of this tnstrucrion, gfeve up fh« notion 
of separateness and attained inagkt into the Supreme Tmth. He 
recovered the memory of his past hinhs, obtained ^nal illumination, 
and hecatne liberated in this very body." 

To quote from the Lings PuiioA: 

'That the embodied beings wander about in somsara is the result of 
ignorance. If one reasons one finds no difference between Atman, which 
is free, and the jiva, which appears to he dependent. In truth, there 
is no St4cb thing as one; where then, alas, is the possibility of two?** 
Neither is there one nor is there mortal man; where then is the 
possHUity of death?*'* 

Turiya is not that which is consdous of ihe inner (subjective) world, 
nor fhat which is consdous of the outer (objective) world, nor that 
which is consdous of both, nor that which is a mass of consdotisness. It 
is not simple consciousness, nor is It uneoTtsdousness.** When Brdtmen 

** l.e. IC is the Indwelling Spirit of ell. 

** Two it e coxrelettve orooe. 

^finhoiaa, by xsatore, Is £ree from all actions and attributes. Therefore It 
caocot be assodited wish suoh adjeotivos as one or two. Death is predicated 
of what is boni. Brahman does not coioe into oaisteoce from a previous state 
of non-eueteoco. Therefore It Is free from such nottou as birth and death. 

word Turit/e means Pure Cosseieusoess free from all qualifytag 
attRbutes. The gist of this passage, based upon Mi. Up 7. is th^^t orahman. 
bereft of all atbibutes, is wholly inscrutable to the finite mind. 
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is knovfH, nothing «lse rernmni to h« fenoww; then one realizes NtrvAm 
as the highest good to be attained. When afflicted with ignorance, one 
sees muiiipUcity in place of ihe non-dual Brahmen, jwt as one sees 
dauhU vhen ^icted Vfiih timira,*^ there is no other reason for the 
fercepthtt of multipiiaty. 0 brahmins, one cannot predicate, vhdt 
reference to Atman, either kmxoUdge or bondage or Liberation. There 
is neither prdhiti nor :te changes nor the jrva, which is csdlad a modificih 
iion of praknli) all ih^ mayS, which cannot be described as red 
or unred." 

The sage ParSsara states the same thing: 

'The uRJveree is projected from the Great Lordi M Him it merges 
again. He, the Lord of maya, accepts the bondage of mSyS and assumes 
diverse forms. But in reality He is not entangled in eemsara, mot does 
He fRtangZe tsnyona else. He is neisker a doer of action nor an e» 
perienca of the result of action, neither a man nor a woman, neither 
nmyS nor the vital breath; m redity He is pure Consciousness. Thcro 
fore the phenomenal napure of endiodied heings is the renZt of 

ranee. 

'“Asman is essentially dhpervading, immutable, and free from 
hlemisheu It is non^dual but appears to he diverse through the power 
of miya; U is net so in Its own nature. Therefore sages speak of Non- 
dudity as Vltmate Truth and the wise describe the universe as Knowl¬ 
edge /^solute. People with distorted vision see, because of ignorance, 
objects to he enjoyed. Atman, which is by nature Consciousness, im¬ 
mutable and free from attributes, is perceived as material objects by men 
of defective understanding. When titey tndy realize Atman as Uhhnute 
Beality, and duality as unred, they vfill attain peace. Therefore neither 
nor the phenomenal universe exists, hut Consciousness 

ahne." 

Thus the Vedas as well as the Smntis speak of the phenomend 
universe, characterised by na*n $5 and forms, as a mere assemblage of 
words, and therefore unreat It is, in itself, ttnred because of Us ooh- 
stant changeability. Brahman, on the other heni, is described by the 
negation of attributes; It is therefore eternally real. The phenomenal 
universe, endowed with such positive attributes as grossness and subtlety, 
is completely other than Brahman. Therefore it must be unred. To 
give an illustration: since there is only one moon, the seting of tuv 
rrtoons is an illusion. 

A hind of eye disease which dlslorb one's vision. 
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Ik thg Brahma Sutias (III. n. tj.), Vyisa denies, on the authority of 
Bcriyture, the existence of tvfO aspect^^ in Brahman due tc Its association 
vith vff^his. Since the two aepectr me contradictory, Vyasa concludes 
that Brahman is without differentiation. W 7 t«n the opponent tfuotes 
scriptural passages appurensly shewing the existence of differentiatioH 
in and seeks to prove the redity of lu differentiated aspects, 

VySsa says ( 111 . it. 12.) that scripture issdf refutes the differentiations 
in Bfahf»M», pointirtg out that they are Ae result of association with 
vpSdhis and that therefore the differentiated aspects of Brahman ore 
unacceptdtle. Hence it stands to reason, Vyasa cortdttd^ (Ul. U. 23.), 
that Brahman is free from differentiations^^ 

Further, Vydsa states dun according to certam recensions of the Vedas 
Brahman is undifferentiated Reality and nothing else. He quotes many 
passages to show that the scriptures do not support it/ferenHoHon; 

‘'By the mind alone is Brahman to he realized. Tk^e exists in It no 
dherrity whatsoever. He who sees in It diversity, as it were, goes from 
death to death." ^Br. Up. TV. iv. ip.) 

"Brahman is to he hnoxan as one alone." 

'The enjoyer, the o 2 >;«ts of enjoyment, and the Ruler—the trW ,.. 
is nothing hut Brahman." (' 5 vef- Up. I. ti.) 

Thus the scriptures speak of the phenomenal universe, eharacterixed 
hy the triad of the enjoyer, the object of enjoyment, and ihe Ruler, as 
nothing hut Brahman, strengthening the view that Brahman is reoBy 
free from all ^j^ersntiation. 

The (blowing objection may he raised: Granting that Brahman can¬ 
not hoi'c tiM? aspects, because It is ncn-dual otdy, how can this prove 
shot Brahman is devoid of forms? It may very w^l be endowed with the 
aspect of many fopns. 

In OMSwr VySsa contends (Br. Su. ill. it. 14.) that the conclusion 
of the Scriptures is that Brahman is formless. This is hecouse the 
seHptumI possoges describing the formlessness of Brahman reveal Its 
primary aspect. 

To ^uote the scriptures: 

"It (Brahman) is neither gross nor subtle, noither short nor long; It is 
souniless, formless, and immutable." 

" Kemeiy. Brahmen endowed with etlributee end the eltribulcUss Brahmen. 

** The cocciusloQ of the Upeoished is that Brahman in Its real nature is free 
hem any eheracterisHcs end chfFerentleHons, The apparent differeaHations are 
due to Its essodetiOR with upidhis. Hus associalicn is the result of mAyu and 
therefore unreal. Hence no tiifferenUattoa eta exist la Brahmaa. 
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"Akaia (mauer) done is th« hearer of names and forms/ that vhick 
is mihin them is Brahnum," (Chb. Up. VIZI. *iv. ij 

•That Brahman is untouched hy cause and effect, without interior or 
exterior, This Atman is Brahman, the expericncer of dl things. Such 
is the instruction of the Vedas." (Bt. Up- II, v. 15.) 

Passages like these lay «»npJwis on the Brahman devoid of phfr 
nomend multiplicity. Other passages in the scriptures describe the 
Causal Brahman*** and not Brahman as It essentially is. The passages 
spedting of the primary Brahman are necessarily stronger than those 
which speak of the SeoOndary Brahman, which t$ the Causal Brahman. 
Theref^ Brdiman should be known 05 being free from differentiations, 
and not otherwise, such being the clear evidence of the Vedas. In this 
way VySsa establishes the undifferentiated nature of Brahman. 

If that he so, the opponent contends, then what wiU he die fate of the 
icrtptwnal pasiages describing Brititntan endoxved wiJh forms^ I« reply, 
Vyasa says (Br. Su. III. «► if.) that as she Itminous tun and moon, 
when re^ectei tn water and smtlar substances, appear m diverse forms, 
so also Brahman, in association wish upadhh, assumes variotts forms. 
These forms, associated with Brahman, are hdpful for wordtip for 
beginness. Therefore the ifutructhm about Brahman with form does 
net conpet with that about the formless Brahmen. 

Thus, after eeSohluhtn^ tfse usefulness of the scriptural passages 
which speak of the many forms of Brdtntan as rdated to Its various 
upSdhis, Vyasa ^aUy concludes fBr. Su. III. ii. J^.) ihas Brahman is 
undifferentiated only, and nothing else. In order to clinch the argument, 
he quotes the scriptwed passege, Ms a lump of salt tastes salty only, 
heth and outside, so Atman, devoid of exterior or interior, is a 
mass of Consaousnes^' (Bt. Up. IV. v. 13.), and reiterates the fact that 
Brahman has no other aspect except that of Consciousness. 

Quoting both the Vedas and the Smnsu, Vyasa proves (Br. Su. III. 
U. 17.) shot the nature of Brahman is utterly free of dll differentiation: 

"Now, therefore, foVows the description [of Brahman/: 'Not this, 
net this.*" (Br. Up. 21 . iii. 6 .) 

"It (Brahmen) is different from the knovm; It is above the unknown." 
(Ke. Up. 2 . 4.) 

**fiTAhmeA in aesMlidon wiSi ml^ becoiaea Um cento of the universe 
ead Is ceDed tbo Ce tuei Brahmn, which Is eadowed with the ettrlbutcs o( 
creatloD, preservetloa. lad destnicdon, and elso with those of omaiKleBce, 
omnipresence, oninipoteoce, etc. Creedoo, which is is&yi, is not on ioaUenebU 
dancterirttc of Sn^sc. 
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"Words c^fne hack, together with the mind, unahle to knmv Bnih* 

(Tai. Up. II 4 .) 

‘TW KnowUdge is utterly free from a22 differentiations end 

unknowable hy words, wJitcfi ia realized as Existence only and known 
diTOUgh ike [purifUdJ understanding, is called Brahman. The nature of 
the Supretne Brahman is the complete opposite of that of the variegated 
umverse." 

Vyasa further emphasizes the undifferentiated nature of Brahman hy 
stating (Br. Su. 12/. u. sB.) »s Pure Consciousness, It is character¬ 

ized hy the neg/ition of all attributes, It is higher tiian the known and 
other titan tite unknown, It is devoid of all multiplidry, and is com’ 
fletely other than the phioiomenai unix^erse. In order to titow that tite 
apparent differentiation in Brahman i$ the result of avidya, the scripiuTes 
dealing with Liberation give the illustraeion of the refiections of the 
sun, moon, etc. In water: 

"As tiie non’dud Skiie (space) appears differendy [as to form, odour, 
etc.] on account of its being limited hy Afferent pots, and as the sun 
appea rs differently on account of Its being reflected sn the water con¬ 
tained in different receptacles, so, likewise, Atman manifests different 
forms on account of Its association with different upadhis." 

"The inmost Atman of embodied beings, though one, dwells m all 
beings. It appears to he many, like the moon and its many reflections." 
(Brabmabindu Upanisbad n.) 

"The luminous sun, tbcugB one, assumes diverse forms when reflected 
in verious forms of water; lijtawise, ths birtbless and effulgent Atman, 
manifesting Itself through different bodies, assumes different forms." 

In this way Vyasa, hy means of various illustrations, establishes the 
undiflereniiated nature of Brahman. 

It may be contended (Br. Su. HI. II. ipO titat if Atman is incorporeal 
and all-pervading, h cannot dwell or he refected in a gross body 
endowed witii pans. The sun, on the other Jumd, is flnite and corporeali 
hence it can easily be reflected in a material medium. Since the illustra¬ 
tion does not resemble the object with reference to which it is used, the 
iUusiration of the reflection of the sun in water is not opposite. In reply 
Vyasa says ('Br. 8u. I/I. ii. 20 .) that one should bear in mind only the 
common features between the illustration and the object sUufirated. It 
is never intended that they should he the same in dll respects; for in 
{JuR case, the two becoming identical, the point of tka tllKstraCion would 
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he In ihe ^vstratiefn of the refection of (he $»» in the water, the 
attention is drawn to the a^arent changes in the refection. That is to 
say, the refected 9un looks hiiger vhen the volume of water htcreeses, 
a^ smaller when the volume decreases, further, it tremhles when the 
water tremhles end appears to he divided when the water i$ divided. 
The sun assumes the dharaeteristics of the water hut is never affected hy 
them. The apparent changes in the refection do not affect the real 
Likewise, Brahman renudns sssendally mmutohle, hut appears to Ire 
endowed with such characteristics as increase or decrease on aecotmt of 
Its hsing associated vith various upadhis. Thus the ooinfttrison hetween 
Brahman and ihe sun is to he confined only to certain common features, 
and not extended to all their espeets. 

VySsa concludes the topic in Brahma Sucxas fill, ih sc.) by quot¬ 
ing the following scriptural passages: 

"He made bodies with fwo feet and bodies v:th four feet;*^ skat 
Supreme Being first entered the bodies as a bird (the subtle body)." 
(Be. Up. I/. T. cS.) 

‘'Indra (the Supreme Lord), throu^ miyS, ossumds diverse forms." 
{Rj, VI, rdwi. iS.) 

"Kmw, then, that pmhHH is mSyS and that the Greaz God is the Lord 
of mayd." Up. IV. lo.) 

‘^Brahman proiacts ihe bnevoraa fhrough tha power of Its maya." 

fSver. Up, IV. P-) 

'Tha non-duai Atman, dwelling in ail beings, becomes ^j^rant oo 
cording to whatever U enters." (Ka. Up. 11. IL 'to.) 

'The non-dual and resplendent Lord is hidden in cdl beings." (Sval. 
Up. VI n.) 

"Piercing a hole in she top of the head, the Spirit enters the body 
by that passage." 

"Me enters the body and permdes it to the very tips of the finger- 
nails." fBr. Up. I. tv. y.) 

"After creating the My He entered into iu" (Tai. Up. II. 6.) 

Thus VySsa shows that the Suprame Brahman, essentuiilp undiffer¬ 
entiated, appears to he differentiaied only on account of iu association 
with upadhis of forms. The illustration of the nin aH4 its reflections in 
uvtar has already been given. 

WboD the s freogtfa of e mao is explained by the illustratioo of a lion, da 
atteeQoa U to be focoaed only on tho physical stxasgdi, is the commoa 

feature. A man can never be a boo io all re s pect s . 

*M.e. bipeds ud guadrupeda 
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Pitrthermor4, the txperi$nce of tho kn^wers of Brahman refuw tht 
ftality of multiplicity. They hmfe actually realized (hat the UTidiffer- 
entiated Brahman is the sole Reality. Now the (flawing passages 
cf the Vedas and the Smritis descrihe the wnitivc experience of Bredtman: 

"Htrw can he who has attained the Knowledge of the unity' of exis^ 
once, through the realisation of all beings in himself, suffer front any 
gtiaf or delusion?" (Ti. Up. 7.) 

'When Erahmon is known, nothing e/ee remoine to be known." 

"This the instruction about NirvSna (Liberation).*' (Aninlka 

Upscishad 5 .) 

“When there edsts, as It were, another, then one can see another." 

(Br. Up. IV, iii, 3 r.j 

"But when everything has become ike Self, then trhat can one see 
and by what means will one see it?" (Br. Up. iV. v. 

"0 Lord, the tangible universe which we perceive is really Thyself, 
whose nature is Pure Consciousness. Those who are not yogis see the 
universe through fsdsc.knewladge. But on the other hand, ^^ogit endowed 
with right Knowledge and pure in heart perceive the universe as the 
form of the Supreme Lord, charaessrized by Conscioutness. O hr^hmin, 
a man called Nidogha received the instruction about Non-duality arui 
become devoted to the non-dual Brahman. At tort he realized eU heingr, 
without exception, as the Self and attained Brahman and final Libera- 
turn. He who sees Atman idone, and not a second oh;ect, has, according 
to the Vedas, become Brahman." 

Thus the reality of the manifold universe ie refuted by the evidence 
of the Vedas, the Smrilis, and the experience of the h»ou>err of Brah' 
man. 

It is seen that things utterly dissimilar and endowed with contrary 
attributes ore often, Btrough ignorance, identified tvith one another. 
A sweet subsumes is taken to he hitter, a yellow to he white, and vice 
t'eroL Sometimes one associates the incorporeal ivith grcTtiess or a 
lovttf limit. The same misbahe is made with regard to Atman. The 
idea of the formless Self is falsely superimposed upon the body, which 
is endowed with a form and is, in reality, nonSelf. The Self and the 
nothSelf are utterly dissimilar in nature. That a men feds, 1 am stout" 
or '7 am thin" is a common experience. 

"If ike kilUr dtinks he kills and if the killed man thinks he is killed, 
neither of these apprehends aright. The Self hills not, nor is It killed." 
(Ka. Up, I. n. ip.) 
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■■He looks M the Sell « «ho ^ *' 

$^f as tU ^in—nei^ of thtu apprehends origHf. The Sdf slays wt 

nor is It 5l«in." (B. G-11. 19 .) . •• m n itt \ 

"All vcrk is peiomed hy the p*ruis of pmkntt. (B. t,. ill. 27-; 
From passages hks these, quoted from ^futi and SmrW, we 
oa account of ignorance the characteristics of the Self are supermposed 
upon the non-Self, and vice versa. 

The $vei3lvaiara Upanishadiets forth its teachings in order to romove 
this fdse superimpositiOH so fhJS the aspirant may aiudn the Knowledge 
of the non-dual Atrvum. 



INVCXTATION 


Otn. tlul u fuU} (his is hsU. This fullness hu been projec(e 4 frctm that 
fullness. When this fullness merges Is that foUnesi} dU that lemains is 
fnllneis. 

Om. Peacat Peaeel Peaeel 

Om. May Brahman protect us both! May Brahman bestow npon us both 
the fruit of Knowledge! May* we both obola the energy to acquire Knowl¬ 
edge! May what we* both study reveal the Truth! May we cherish no ill 
feeling toward each other! 

Om. Peaeel Peaee! Peace! 

Pot the intezpieiadon of these two invocations see The Upanishads Vol. !> 

p. aoo Cfhr Upantshai) and p. 116 CKatha Upanishad). 
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CHAPTER I 


RISHIS, discoursing on Brahman, ask: 1$ Brahman ihe cause? Whence 
are we born? By what do we Jive? Where do we dwell at the end? 
Please tell us, O ye who know Brahman, under whose guidance we 
abide, whether in pleasure or in pain. 

Rtskib: Lit, sees of Trurh; students of the science of Brahtnan. 

la BnAKMAn fire: Is Brahman, or Pure Consciousness, the cause of the 
universe? Obviously Bcahinan, the Absolute, which i$ beyond time, space, 
and the causal relatioosbip, cannot be the real cause. If chat is so> Brahman 
muse create the universe In ccKkpezatioD with something eUe. Whtt is this 
additional factor? The sentence may also be translated in other ways, for 
example: "1$ Biahraan {or something elsel the causa of the universe?* *'What 
is the nature of Brahman, the cause of the universe?" *AVhat kind of cause 
is Brahman—material or efficient?” 

WufiKCB BTc: The word ws denotes all beings 0>vas) subiect to the 
Jaw of cause and effect. No birth or death is possible for the real jlva, which, 
in its true essence, b one with Bmboun. 

By what btc: What supports the jivas during their phenomenal exist* 
ence? 

At Tua SNO: That is to say, after death. 

UmiiEa WB05S fiTC: The jivas experience pleasure and pain in the world. 
Who is the controller of this pleasure and pain? The sharp division between 
pleasure and pain is evident. All beings are attached to pleasure and re* 
pelled by pain. StOl it is seen tbac people experience pain. The question is, 
what chat powa or factor is which loads ooc to pain. 

The questions ashed in this verse are related to the creation, preservation, 
and ultimate dissolution of the jivas and the universe. 


Variow e»ritie$*—such as time, nature, eur^^may he proposed as the 
cause of the uftfvertse: 

2 

Should rime, or nature, or necessity, or chance, or the elements be 
regarded as the cause? Or he who is called dre punisha, the living self? 
D 7i 
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The cause cwooc be the combination of these cnlilies, since there Is 
a living self, stinan, for whose se3ce the combination has been made*, 
yet neither is the ICman the cause, foi it, in turn, is dependent upon 
good and evil. 


Timb: le is cine that causes change in all beings. 

Natuiu: Tbc inaUeooble characteristic of an entity: fot instance, the 
heat of fice. 

NfCESSXTT: Ths law of cause and effect, which unfailingly detenaines 
good and evil. 

ELBMsnta: Akak, ah, fire, water, and earth. 

Tus PURUSHA: Agnap, as tefiecced in the buddbi, ot limited by it; the 
individual living self, assotiated with body, senses, mind, and ego. 

T Vq OAusfi camtOT btc$ The entities enumerazed cannot, independently, 
be the cause of the universe, for actual experience conUadicts this view. Nor 
on tbdr coiabisstioa be the cause, for any combinadon presupposes another 
entity which brings together the different elements to serve its nwn purpose; 
for instance, a house, which it produced by the combination of different 
pans, serves the purpose of a living penon. 

NniTuitB js Tufi ATMar^ srct The living self, or jiva, is dependent, in its 
phenoraenal state, upon the karma, or action, of a fermu existence. Its 
happiness and suffering are decerretned by its past good and evil d ee ds. 
B^ng Itself dependent, the itman cannot be the independent cause of die 
univrase. Ox the text may be explained dius: The Stman cannot he the 
cause of tbe universe, for the latter is r es ponsible for its suffering. It cannot 
be toagioed that the itman would create a universe which would cause its 
own goff erin g. 


h is not fCssihU to discover the fhud cause of the untversa by means 
of reason hosed upon ren^ eeyerience. Therefore the sears pursued 
the path of yoga, which cenrists of seXf'Control and ow-pointedness of 
mind, and they came U> the cor^clusiott that the Supreme Lord evolved 
the world with the help of his own mayd. 


The sages, absorbed in laediuticn through one^nredness of mind, 
discovered the [creative] power, belonging to tbe Lord Himself and 
hiddfio in its own gunas. That noo'dual Lord rules over all those causes 
-»tin)e, the self, and the rest. 

AasoMBO BTO; The Vedic seecs discovered the ultimata cause chiou^ 
the help of yoga, that is to say, through «^<onrrel and meditation. Supra* 
mental truth cannot be known by any other means. 
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POWAR RTC: -n^ RmibuKi® BmhmRn, 0. Pur* CWfoura« which is 
^oad asRA, sp.ce, .„d cusUity, is th. only Rchty. is 

B^hicsn. «c msepmble. Lie fi« .„J its ,c Urn^man 

BrshmanJ^a .r.r.bute are cse.Bon, psesesvadto. «sd d«tmcticl Ci 
is ihe n-s^al cause of the unive«; thee is to ssiy, cieaces 4e 

umve«e «d the vanous objecB conuined in it, out of soiyi, which is Its 
mfenot^ct But es IW Consciousness, It c.y he cjrf the efficien. 

Hus, from the t^ttve standpoint, Biahmast is both the 
and the mater.d cause of the univatse, VedJnsa eaulains *is by tha U- 
lusttaHM of Ihe spuler and its web. The spider uses i« own sillt .^produ« 
the web As a conscous endty it is the efficient causa of the web. The^e 
spider, fem the siandponit of the sili, which belongs to it, is the material 
No oulnde n«..nal „ needed for the creation of the univene. (See 
Tfe Uponishada Vol. I, p. 50 ff., and Self Knowledge, p. ao ff ) 

Loro; The Sanskrit word dews means, literally, "self-lumioous one“- it 
IS used here to denote Saguna Brsdunan, the Lord of mSya or nearion. 

HrwwN 8 T 0 : Miyg, aIso known is pwkriti, eooeists of three ffunas- 
«ltv^ »)». -nd word is generaUy-^gh ioccn^tlT- 

rran.lo.edgs quality •' E^entuUy, tU guoas are the wry stuffT^ 
IS Me a twisted rope consisting of three strandi. which are the three 
gun^ Ml thar easts m the univene consins d these three guius. Brahman, 

« the Great Sjoim after projcctuig the universe, remains hidden in iu 
just as a se^. afwr producing a tree, remains hidden « the tree. Hic cause 
produces the effect end remains concealed in the effect First of aU 
Brahman is conceived as the Inrd of maya; next, the same Brahman h 
kftfltvn as the Creatot, Preserver, and Destroyer of the universe ’Hie 
aesDve ispict, assodaeed with sattva. is known as BrahmS; the ptoTeedve 
a^ct, associated with rajas, Is known as Vishnu; and the dcsmiafve aspect 
sssooated with tamos, is known as Siva. These three aspects are related 
M the phenomenal world; they have no bearing upon the attributeless 
Brahman, or Uhfmate Reahty. 

Ruxss oviRL Su<di reccndsry causes as lime, the self, «c. am coniroUed 
Off Dremaan through mays. 


The hret and second verses raise the following questions: Is Brahman 
the cause of the universe, or should dme, or nature, or necessiry, or some 
«her factor, be considered as the cause? Can Brahman properly be celled 
t^cause, or is Ji devoid of causal relationship? Does Bnhasn, if It is the 
^lor, create the universe with outside help? If It is the cause, should it 
M regarded a$ the ouwrial cease or as the efficient cause? Or is It both 
eficieni and mareriaJ cause? lastly, if Brahman is designated as the caum, 
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ih«n what are Its diManeristiWi and j£ U transceods the causal relalkmship, 
then, too, what is Iis nature? The answer ia that the Pure Brahman is 
neither the cause nor something other than the cause, nor both, nor some- 
thing other than both. Further, It is neither the efficient cause nor the 
material cause, nor boi. Brahman is cne and without a sectmei, and devoid 
of any causal rdationship. From the standpoint of the Absolute there is no 
creation; tber^ote Brabtaan cannot properly be described in terms of cause 
and effect. Ftoin the standpoint erf the uurvecse, however, Brahman with 
jnayi appears to be associated widr creation, preservation, and destruction. 

From the relufive standpoinij Brahman is hoik the efficient and the 
materieil cause of the universe^ As the Lord of viaya, U is Isvara; and 
in Its true nature, It is Existence, Consciousness, and Bliss. The same 
Brahnum, again, appears as the universe hound hy the causal chain. 
Cause and effect are essentiaUy non-different. There is no real 
Jijfgrgn^ between a clay pot and the clay of which it has been 
made. It is the Supreme Brahman—hirthless, deathless, attributeless, 
supersensuous, suprantantal. undifferentiated, and free from hunger, 
thirst, and the rest—that appears, through tneya, « the phenomenal 
universe. U is Brahman, agon, who is worshipped hy spiritual 
aspiranis as Brahmd, Vishnu, Biva. and other deities. From the 
phenomenal standpoint, the reality of the Creator and the untver^ 
—related as cause and effect—is admitted; otherwise there would he 
no meaning to bondage, LiberafioK, or seefcer filter Liherattcn. Cod, 
too, the hest^wer of Liberation, would be unreal. From the standpoint 
of mays, all these are admitted to he real Scripture says that one 
quarter of Brahman has become (through m&yS) the universe and aH 
its living hmngs, and the other three quarters remain immutable and 
transeendentel. That Brahman, (done, has become all things is made 
dear by the iUttsmtiion of a wheel. The universe is the Wheel of 
Brahman, the Brahmachakra. 

4 

The sages saw the Wheel of Brahman, which has one felly, a triple 
tire, sixteen end-parts, fifty spokes with twenty wunieKpokes, and 
six sets of eight; whose one rope is manifold; which moves on three 
difierent roads; and whose illiuion arises from two causes. 

Whml oe BftAinuAN: Refers to the uohferse. which ia non-differcot 
from the Creator, who, again, is esseoiUliy the same as Brahman. 
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FB1.1.V: The outer circumference erf a wheel, which is its support. With 
tegsrd to ihe universe, the word signifies the power of mayi in its causal 
Mspect. At the rime of the cosmic dusoluiion, names and forms return to 
(he seed stare; this is called the causal state of laayL 
Tmpli tim: That is to say, three bonds ot hoops, which form the lire. 
These are the three gunas: sativa, njas. and tames, 

SnTBiN BND-PAKTS; R«fers to ihc five elements, the five organs of 
pereeplioa, the five organs of action, and the mind- Qt they may refer to 
the sixteen pens Chaias) mentioned in Pr. Up. VT- i. These sixteen parK 
form the utmost extent of the universe, An altogether dUferent interpreta¬ 
tion is sometimes given. The one felly may mean the undifferentiated 
praluriti, which is the causal state. SuttirmS, or Hireayagarbha Cihe Cosmic 
Mind, or Consdousness conditioned by the totality of minds^ and Viral 
(ConKiousness conditioned by the totality of bodies), together with the 
fourteen planes of existence described in the Purtoa, form, in this inre^ 
pietadon, the sixteen end-parrs. 

Fifty spoms: Which support the morion of the Wheel of the Cosmos. 
They are as follows: the five misconceptions, or dilfeient kinds of ignorance 
or doubt, described by PatanjaJi as ignorance, self-love, attachment, barred, 
and clinging to life CVog. Su. 11 , 3); die twenty-eight disabiliiles, or aisktis, 
which are causes of misconception C 5 *w. Su. IIL 38); the nine inversions 
of satisfactions, or tustis (Sam. Su, IQ, 3$); the eight inversions of per¬ 
fections, or siddhis C^am. Su. III. 40). Derailed descriptions of these terms 
will be found in S^m. Su. III. 37*45; SSm. Ki 47 ff; Yog. Su, If. 3 ff, 
Twenty comcTBii-^POiCBS: Refers to the ten organs Cof perception and 
action) and rheii ten corresponding objects. They are the wedges co 
strengthen rhe spokes. 

Su SETS OF srcMT: Tlsese octads are explained as the octsd of prekriti 
(nansely, akaia, air, fire, water, and earth, mind, buddhi, and I-conscious* 
ness); that of the dbaCu, oc bodily eubatancs Cskln, cuticle, Red), blood, fat. 
hone, marrow, and semen); the eight supernatural powers, endowed with 
which a man can make Kimscif smaU as an atom, huge aa a mountain, 
light as air, can reach any object he likes, rule evexything he wants, conquer 
e«nyihlng, and fulfil all desires; the octad of the bhavss, or states (righteous 
ness, cr dbarma, knowledge, or jnona, renunciation, malesry, unrighteous¬ 
ness, jgDocanee, non-renunciation, and poverty); the octad of gods and 
incorpereal beings (Brahma, Prajlpati, deities, gandbarvas, yakshas. ^k- 
shaas, pirds, fiends); and the octad of virtues (compassion, forgiveness, 
absence of malice, purity, absence of effort, goodness, liberality, and absence 
of longing). 

One nOFB sic: The rope of love, wfai^ manifests itself os love foe 
children, food, and the heavenly world. 
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Thrsb vto: These are the roads oF x^bteousites^ uari3hteousne»» and 
knowledge. 

Waoea atusioM bto: This dec^tien arises from two causes: virtuout 
acriott and sinful. On account <rf k one regards the body, or non-Self, 
as the Self. 

The knowledge of die Wheel of Brahman was revealed to the ilhuniaed 
sages io the depths of taediiation. 


The Causal BrahtMon, or Ifwa, oppenriMg, in association with ntaya, 
as the fhenonterud wtiverse, is also described os a river; 

5 

We meditate on the River whose Bve currents are the five organs 
of perception, which is made io^ruous and winding by the five ele¬ 
ments, whose waves are the five organs of action, and whose fountain¬ 
head is the mind, the source of the five forms of perception. This 
River has five whlr^wls and its rapids are the fivefold misery; and 
lasriy, it has fifty branches and five pain-bearing obstructions, 

Rvb BtSMsms: AHia, air, fire, water, and earth, which are the ele- 
mentaiy materials of the universe. 

Mao: The organ (manas), responsible for the perceptions of the 
five sens&crgans. According to Vedinta, the whole univeise, consisring of 
animate and manimats objects, is bur die states of the muid; when the 
mind stops functioning the multiple universe is not peicdved. 

Fits w)izsu.pools: The objects of the five senses. 

Fivipoto MJSBUT: This consists in resting in the womb, being born, 
growing old, becoming ill, and dying. 

Frvs pain-bbamno etc: These are ignorance, egoism, attachment, 
aversion, and clinging to life. (Sev V'og. Su. H. 3.) 

The fifty bran^dies mentioned in die rert are not dear. They a« not 
adequately explained by the commentarors. 

The foregoing verses, by means of the iUisstratiOTis of the wheel and 
iJiB river, have Jescrihed the Cattsal Brahman, which manifests Itself 
through the universe. Now is discussed the cause of bondage and the 
method of obtaining Uherathn: 

6 

In this great Brahma-Wheel, in which all things abide and finally 
rest, the swan (jiva) wanders about so long as it thinks the self & 
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Afferent from the ControUer. When bleesed by Him *e self a.mins 
Immortabty. 

iM WHICH ... ASIM BTC; All beings evolve from the Wheel of Bvvt.- 

^ smlmtel« Bia^ or Pure Consdoumess; they sre supported by 
^ dun^ the penod of menifesueion; end in the end they merge 
Him. Brahmen m essociaUon with miyj, which is Its creetiwt pot^.p- 

9waw: The individual s«lf, 

Wandsks ab^T: That U to ay, the individual sod, «h* jiva, nama 
in the phenoioeoal universe, assumiDg different bodia human, 
subbunan, and supethumsa. 

uW ^tn^T wandering in samsaie is the mb- 

uk« notion, due to ignoranoe, chat the individua] soul is oasentmiv differ, 
ent mm the Supreme Sel£. ^ 

<^TROLc*s, That is to ay. the Supreme Lord, who is the Controller 
Cc the umveiae. 

W«w BTC: The discipline for Libcrution i$ the koowledge of the one- 
B«s of the individual soul and the Supreme Lord. The indiTidual soul 
must reaL» itself to be the noo^al Brahman, the «»nce cf Blis and 
CoDsoousness, which is its true natUR, and become absorbed in It 

ffe who kMws hfmself to be Brahman, or Ultimate Reality, is liberated* 
and he who kiiowa fumseif to be other than Brahman remains bound ‘Tie 
who Jenows that be is Brahman becomes Brahmao. the AU- £vea the mds 
csimot control him, for he realizes himself » be ihdr inner self. But he 
who wor^ips another God, regarding the lauer es other chan himself, 
does not know tha truth. He remains as one of the beasts of the oods ” 
CBr. Vf. I. iv. JO.) 


The {<^Urving o^eetkm nay he ndsedt Verses 4-6 refer U> the Causal 
Bndman, who manifests Himself as the wU^erse. That being so, the 
reuizatUm of Brahnum must mean oneness with the CfiwStii Brahman, 
The^tenplator becomes one with the ehject of contemplation, which, 
m fftis cose, i$ Brahman with «frih«tes. But the seeher who is one 
Wh the Cntsoi Brahman is still identified with ike relative universe. 
Therefore he cannot attain the Immortality deecnhed in the foregoing 
verse The objection is refuted: 

7 

It Is the Supreme Brahman alone [untouched by phenomena] that 
IS ptoclaimed [in the Upanlsbads]. In It is esrablisKed the triad [of 
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,hA oijoyer, the cbjcci, and ib« Lord ;vKc. is the 'Hus 

Brthioan is ibc immutable foundation; It is impenshaWe. The sag^ 
having rcaJizcd Brahman to be the essence of phenomena, become de- 
voted to It. Completely merged in Brahman, they attain freedom from 
reUrth. 

It is btc^ Aecoiding to the Upanishads, dse Supreme Reality ia the 
atmbu«l«« Brahman, ot Pate Consciousness, and not SaguM Brahman, 
«soclated with the pbenomenel univetse. IE the Supreme R^bcy were 
Saeuna Brahmen, dien Its alteiniDent would not bnug about JiberatiMi- 
The attribuleless Brehraan transcends phenomena, which are luniteG ^ 
time, space, and causality. Compare: "It CBrahman) is different from 
known; It is above the unknown" (Kc. Up. I. 4)1 which cannot be 

apmehended by the mind, but by wbkb, they sy, die lujcid is eppre- 
hended—That alone know es Brahman, and not that which pec^le hm 
worship- CKe. Up. I. 6 ); Tt is not gross; It is devoid (rf sound and touch ; 
''Now, iherofore, follows the descripfion [of Brahman]: ?^oe chu, nc« 

CBt Uif. n. iiL 6 ); “It is neither being not non-being; It is, verily, aU good 5 
■Tron. >Aich vwmk cone back" CT«i- U?. H- 4 ); "Om and witbout a 

second” CCbb- Up. VL ii. i). i j. . 

SuPBiMs: Beause Brahman is free from all phenomenal d»araclensn«. 
By contcro^aiing the Supreme Brahman one attains the highest result, 
d»t is » say, lintQomlity- Whatever one contemplates one be^e^ 

Iw Irate: If Brahman is untouched by prakriti (phenomena), and ittnc 
latter is independent d Brahman, then Brahman cannot be described as 
one and without a second. Brahman and prakriti would, in that ca«. am- 
slirute a dualiry. But this conttotfon is not correct. Brahman, untouched by 
prakriti. is an mdepeodeoi reality; but prakriti has no indepen^m t«acn«. 
Hic enioyer, the object of enjoyment, and the controlling (Ifvara), 
whicb constitute piafcriti, or the phenomenal universe, all inhere m 
Brahman. According to Vedanta, the whole universe is a manifestatiOT of 
Brahman through mSp; it rests in Brahman during the period of manifesQ- 
tien, and in the end it merges in Brahman. The universe cani«t exist 
independent of Brahman. This is explained by the illusmtions of the li- 
lusory snake seen in the rope and the mirage seen in the desert. 

FoimoATioN; Brahman is the foundation of the universe, as the rope is 
the foundation of the illusory snake. 

ImpbriskablE; Even after projecring the universe, Brohro^ i^ms 
immutable, because die universe is miyl> and so devoid oE any r«l ewstenw. 
The idea of causality, expressed by creation or becoming, is absent to 

Brahman. . , , 

The saobs etc: Though Brahman is the essence or substratum of the 
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uaiverse, yet It is umelaicd to ih« laitw, because the universe is in il- 
hisury superimpositi<in uppon Brshjoan. What is perceived hy die igugrant 
u ih« pbenoraena] universe is rcilixcd hy ibe sages to be BraKman, non- 
dual and all BUss. Thus the sages attain Liberation. 

Dbvot&p STCi This dev{>tion to Bnbmin is called samidhi, or the 
Knowledge of Non-duality through eompkte absorption. Samidhi is thus 
described in the Yajnavoa^a Smnrt; mie non-dual Brahman, the ultimate 
Cause, all Light, all Bliss, dwells in ell beings. It is ctcrnsl and immortal. 
The individual self should meditate on It with single-minded devotion and 
be completely absorbed in It. This total losing of the self in the Supreme 
Self is called ssnudbi. The aspirant should conrrol the mind and the senses 
sod concentreie on the Supreme Self. Fixing his attention on It. he muse 
not think of anything else. Thus he loses himself m the indivisible Supteme 
Self, which is the inmost Consciousness of all, and becomes one with It.'" 

CoM?t.BTBi.y M8BGBD BTC: The ages merge the gross body fn the 
fiubde body, the subtle body in the causal body, and all three in Brahman, 
udiich is the unrelated subsmaim. The different bodies are projected by 
zaiyl, 

Fasepou bto: The illumined sages become free from such fear and 
misery as resting in eba womb, being bom, growing old, becoming ill, and 
dying. 

Tbc purpose of Vedanta is to reveal the oneness of the individual soul 
and rbe Supreme Soul, as expressed by the Uponishadic statement Tot* 
tvanuai —^That thou art.” (Ckh. Up. VI. viii, 7,) The word That has two 
aeanings: a direct and an implied. Tbe dim meaning conveys the idea 
of Saguna Brahman, or the World Soul, manifest as the universe, and 
called its Creator, Preserver, and Destroyer. The implied meaning is Pure 
Gmsciousness unassociated with any limiting artribules. Likewise, the 
word ih<nt has two meanings: a direct and an implied. The direct meaning 
conveys (he idea of (he jiva. cs individual soul, a.ssoela(ed with an individual 
body and characrerlred by the iimi(ations of birth, dea(h, hunger, thirst, 
etc. The impUed meaning is Pure Consciousness uoassoclated with any 
limiting acdibuccs. The meaning of the word trre j$ the idcoticy of That 
and thou, It is obvious that the w^s Tket and ihouy possessing coauadictory 
itcributes, cannot he identicBl from the standpoint of the direct meaning of 
the words, that is to toy, in a literal sense. But their identity is a fact 
lealited through direct and immediate experience. This identity is thet& 
fete explained from the standpoint ^ their implied meaning. The con- 
tndictory attributes which distinguish I^ara, or Saguna Brahman, from tbe 
jiva, or individual soul, aio the result of may! aad therefore are not real. 

It is through m 3 yS that Brahman, or Pure Coosdouaness, appears ro have 
b ecome the Creator, Preserver, and Destroyer of the universe. Through 



8o iVBTA^ATAKA IIPANISHAD [h 

miyt, again, the same Brahman appeaw to have become the jhra. Tha 
luperirapoaitioos are illuaory; then: whnratum alone i* real- Brahman is the 
fgbstntuA of both Uvara and ^e jiva. When, thtough the Vedantk 
discipline of nee»tfon, one eliminates the illusory wpciunposilions, one 
mtlizes by direct «xpeiien« the ultisnaie kienriey of bvaia and the jiva 
in Briman, or Fuse Oonsetaunca. ISvaw and the jiva arc both phenomenal 
endtlas. They may be compared to a clay Iloa and a day mouse. Such a 
laouw and lion cannot he identical. But when both aie dissohrad into 
clay, all daeir dlffetcncea due to the illusory names and forms are oh- 
liurated, end theh eMatial oneness is twlixed (See Sa 2 /-K«owUdge, 
p. SB if.) 

The foUoyffing objectitw ituty he raised: If the wn>dud 
(done is real, there can he no seforate $idstence of livara and the 
I« (hai ease the scriptwrai passages speafctwg 0/ the merging of the ji«r 
in Brahman are meaningless. The an$wer is that during the relatiye 
state a distincHon heewera Ifvera and the jiva is admitted. This di^ 
tiHOton is creased hy *vn kinds of limitation due to maya. iJvara is 
associaled with collective iinoreotee, and the jiva, with indhtdwd 
igneranes. With regard to Ifvero, the whole universe is the limiting 
adjunct, whereas with the jiva. the individud hody is the limiting 
adfunct U is Brahman alone who, in asscciatien with collective mdyd, 
appears as the universe, and in OMOciation with indhidud meyS, appears 
as the jiva, (See Self-Knowledge, p. 49 ff-) The destruoUm of ignorance 
constituies freedom. 

8 

The Lord, lie, supports all this which has been joined together— 
the perishable and the imperishable, the manifest (the effect) and die 
unmanifesi (the cau»). The same Lord (the Supreme Sdf), devoid 
of Lordship [i.e- as the jiva], becomes bound because of assuming die 
attitude of the enjeyer. The jiva again realizes the Supreme Self and 
is freed from all fetters. 

Tbb Loan: Bpahmao, or Pure Consciousness. 

SuvvosTS: The Lord is the support of phenomena, as the tope is 4 e 
support of the illusory siufce, or the desert, of the mkage. The univn* il 
held ragethec by cause and effect. 

FDMeaAsr-B: That is to say, Tnanifesicd objects. 

Bvara, who is the cause of manifestation. Brahrofii. u 
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die support of all telanVe pljeDomena, whicli iadudo both the tangible 
effects aad the intangible cause, or livsra. ampare: rHie peiuhable 
comprises all creatures, and the iraperiAable is said to be rbe uncbangiiig. 
But ehcEB is another Being, the Higbert, called the Supreme Self, who, 
as the Immutable, pervades and sustains the three worlds.” CB. G. XV. 
t 6 -» 7 ) 

Dsvoid of Lowwif BTC: As a result cf avidyi. Under the ^11 oS 
avidya, or nescience, the Supreme Seif appears as the jlva, or phenomenal 
being, who, through assodadon with the aggregate of the My, senses, etc., 
becomes indhddualircd. This jiva is die doer of action and the enjoyer of 
iti resubs. 

BeALass btc: Through die destniction of avidyi. 

The non-dual Aman, through ossociadoo with limitiog adjuncts oeeted 
by avidya, appean to have become the multiple living beings. Vedlntists 
give the illustntioQ of the reflections of the moon in waves. The ideas 
of bondage and Ubetation, pleasure and paio, etc. do not affect Brahman. 
They are created by maya and apply to phenomena, and therefore they 
ete nliimsrely unreal. 

9 

The Supreme Lord appears as livara, omniscient and omnipotent, 
and as the jiva, of limited knowledge and power, both unborn- [But 
this does not deny the phenomenal universe;] for there exists further 
the unborn prakriti, which creates {the ideas of} the enjoyer, enjoy¬ 
ment, and the object. Atman is infinite and all-pervading, and ther^ 
fore devoid of agency, When the seeker knows all these three to bu 
Brahman, he is freed from bis fetten. 

Bora UNfionc«: Both Ifvara and the jiva are, in reality. Brahman, which 
is thair subsnaium; therefore they are called unborn. It is the non-dual 
Self, the inmost Atman of all beings, that has assumed all diverse forms. 

For thbab busts sre: The following (Ejection may be raised: The 
Action of the Supreme Loidh being omniscient, all-powerful, ere., and of 
tbe jiva's being the opposite, can be accepted if the reality of the phenomenal 
miiverse, characterized by the enjoyer, the object of enjoyment, etc., is 
admitted. But Non-duahzrie Vadinta does not aduii the reality of the 
phenomenal universe. The non^al Brahman, which is by nature in* 
mutable, cannot be the enjoyer. Further, there cannot exist any other 
eatity which can create is Bcahoaa the notion of enjoyment. If the rmdity 
of such an object is admitteJ, the doctrine of noa-dudisra must fall. The 
noQ-dualizt’a answer is as follows: Maya, or psakiiti, the inscrutable power 
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of BraJunan, is ihe cause of the phenomenal universe. U is that 

tnnaforms itself into the enioyet, the obiect of ^joyrnem, etc. i^pae: 
"Know, then, that prahriti is mSyi'’ Ovet. Up. 10)} '^dra Su¬ 
preme Lord), through nAyS, assumes diverse f^s CR»* VI. xlvu. 18). 
I^yi, as already sttwd, is the mawiial cause of the u^ve«. Being »se« 
inert mSyl cannot function without the power of the bsrd, who uses it as H)s 
msirument foe creation, picservarion, and destruction. oc«ount of ibji 
association with miyi, the Lord Himself appears to be like a phenomenal 
entity, endowed, as it we», with a body, and divided, as it were, a 
matcriol substance. Thus, though the Supreme L^rd is non^^renl from 
Braboian, nevertheless, oo account of assocUrion wid> maya, He appears 
as s phenomenal being. Further, by the admission of the concept of miyi. 
the non«duality of Brahman is not affected fot ndya has no reality iM«- 
pendent c£ Brahman. It is desenhed as neither teal nor unre^. Since 
miyi h ultimately unreal, the ideas of the enjoyer, the object of enjoyment, 
etc. are also unreal. For that reason, the i»n-dual, indiviable Brahman olona 

exists. j 

iNPwrra: That is to aay, frtt frwn the iinilations of time, space, and 

other eadlies. Time, space, etc. are miyi. 

Devoid op Acawcv: The ideas of agency, action, etc. belong to the 
phenwaenal world, and not to the non-dual Brahman. 

Ail tubse etc: The ideas of the enjayer, enjoyment, and the obj« 
d enjoyment are superimposed upon Brahman tbrou^ mays, as th^ake 
is eupccimposed upon the rope. To the illumined penon. the eubstrahw 
is non'different from what is superimposed, that is to «y, he «es the 
illusoty snake Cpewcived by the ignorant) as the rope. Ukeu^, the id^ 
of the enjoyer. enjoyment, etc. are in reality nothing but Brahman. He 
who knows Brahman alone as Reality is free from aU falre coi^^. 
He sees Brahman everywhere and in everything. He nds hlmt^ of the 
false notions of the agent and the experiencet, Free from grief, he atlams 
Supreme BH&s. 


The foregoing verse has shouw the distinclUyn between livare 
the jim and has eUo $taud that thtottg}t the knowledge of the essentid 
non-dt/fcrOT*ce b«tu«e« Bfflhwnn end the uHiverse one «rtWlftr I«- 
.Mortality. Ncru» wiU he shown the difference between Ihm and praJtfiti. 

10 

Prakriti is perishable. Hara, the Lcrd, is immortal and imperishable. 
The uon-dual Supreme Self rules both prakrili and the indKiduol so^. 
Through constant medUarion on Him, by union with Him, by the 
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knowledge of idwiacy with Him, one &uaing, in the end, cessation 
of the Olu&ion of phenomena. 

Haaa: Ur., the Desrroyer of ignorance. The word also signifies 5 iva, 
or Rtidta, one of the dhnne manifcstsrwns of Brahman in the phenomenal 
world. Id this verse the word stands for the Supreme Lord. 

Him: "Hiat is 10 say, the non-dual Self, which is Exisrencc-Knowladge- 
Bliss Absolute. 

UmoK: Union ti the individual self arul the Supreme Self, 

KNOwtmocB BTc: This identity is expressed in the scriptural statement 
“I am Brahman," and other similar passages. 

hr Taa end: That is to say, after the artammem of Knowledge. Or the 
word may mean “at the time of death," when the impressions acated by 
the action done in a previous life, which have determined the present body, 
have been exhausted through experience. Though the subtle impressions 
of all other aerwns arc desCToyed by the Knowledge of Brahman, rhe 
aecioR responsible for the present life must exhauu itself through experi* 
euce. 

luusiON etc; The phenomenal life is characterized by pain, pleasure, 
and delusion. 

The resuit ihs meditation, union, and Knowledge spohen of in the 
foregoing verse is described; 

11 

When the Lord is known all fetters ftll off; with the cesation of 
miseries, birth and death come to an end. From meditation on Him 
there arises, after the dissolution the body, the third state, that of 
universal lordship. And lastly, die aspirant, transcending that state 
also, abides in the complete Bliss of Brahman. 

Wkin btc: When the Qspitani attains oneness with Brahman. 

FaTTfiBS: Created by avidyS, 01 nescience. 

MiSEAiaar PatanjaJi describes these as the five pain*bearing obstructions: 
ignorance, egoism, attachment, aversion, and clinging to life. 

FaoM MfiniTATiON btc: The result of meditaHon is (he attainment of 
liberation by gradual stages, aa dessibed in the text. 

Aaren etc: The espiiant, after death, follows the Path of Light and 
attains Brabmaloka. (Compare B. G. Vlll. 14.) 

Tbim» STAn: The first state represents the destruction of bondage: the 
■cond, che cessation of miseries; and the third, die attainment (£ superi 
natural powers in the highest heaven, or Brahrnaloka. 
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4TC: In Ae ccd, the ^nc« eU and 

«„ieiM ttwfied with unioo with Btehtnen ebne. He ov«c^ de««, 
which are the ireult of miya end belong to the phewmeoal wotKl. 

One of d»e SmoUs starea; “From reeiitation one attains incompaTable 
powers and from there pov«s, gteae heppinere, r^ncing that 

Lepplnett through knowledge, one ertains Libeation from all phen^a. 
Uberaiion through stages, as described m diis verre, applire only » 
who die Wore attaiBlng complete idcnUty with Brahman. But he who W 
realised his own self as Biahtnan hecoaes libeatcd » rbU life- F« 
him is desaoyed for ever ihe illuBoa of birth and deadi and the whole of 
phenomenal enstence. 


The aspirant redizes the Highest Good ihrov^ the Kwwiedge of 
Brahtttaru Therefore he should withdraw his mind frw da extentd 
ohyecw and ooncmtrate on the oneness of Brahman and the seif. 

n 

The enjoyet Giw), the objects of enjoyment, and the Rulei CI4v«a) 
triad described by the knowcs of Brehman-aU this is noth*ng 
hut Brahmen. ThU Bcahroan alone, whldt ahida eieroally withiu the 
self, should be kn'own. Beyond truly, there is nothing else to he 
hooNvn. 


Thb iNTDVBa BTo: See I- p. ^ . .. 

Bbtomd BTOt Compare: -Beyond the PumAa there » nothmg: this 

Is Ae end, Ao Supreme GoaL" CKo« Lfp* 

The true yogi rees Ae Godhead m the Inner seif and nor to images. 
Atman » selHumlnous. Only Aosc who ere spiriWeUy blind do 
MTeovc lu Three who s«k God to templre and holy pUc« may be, 
Srened to unwise men who run after worAkss piec« of glass, tgnon^ 
predous gems lying to A* ver>- palm of Aeir hand. The Suprei^ Really 
i, Ae inmon Self of all beings. Thewibre the aspirant ahrmld give up aU 
futile imagixiings end make the mind oae^ted m Aana^ A 
voa is like a fixe cd live coals, whkh k free from amoke and csed^ag 
^nd. The stole of Ae mind free from de^ and unagioi^, aA«ved 
Atou^ self-control, detachment, and concentradon, ts called samadto. 


The following verse speaks of Cm as the symbol of Atman. The yop 
communes with Apm» through On. The method is repetition of the 
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vwd attd vtAiibnJoH on its meaning. (See Yog. Su. I. z^.) This form of 
meSilation is explained hy the Ultutratvm of the picripM fre, which 
is ignited, hy the friction of tvo pieces of wood: 

13 

The Ivisibk] £onn of 8 r«, while k lies ktent in its source [the fire* 
wood], is not perceived; yet there is no dcscructloa of its subtle fonn. 
That very fire can be brought out agftia by mc^s of Ipemstent] rubbiog 
d the wood, its source. In like manner, Atmaa, which exists in two 
states, like fire, can be grasped in this very body by means of Om. 

Is NOT tsrcbtvbb: PfioT to the fdctioB. 

Ik LTRS mannbh, bto: Atman remaim uapercdv^ during the state of 
Ignorance, but becomes apparent through the repetidoa of Ow. 

Two STATfis: Namely, manifested and uzunanlfested. 

The illustntioa of produdng fire from fire-wood Is ta^ from the 
Vedic sarrificn, Two pieces cf firewood CersnO, one placed above ^ 
other, Vi^ie used in Vedic times to ignite the aacrlfidal fixe. Tbe fin, which 
is produced hy fricrion, is not visible at £nt^ yet it must have been in the 
firewood all the time. Its subtle fom cannot be non-existent, hecauae ai 
tbe bwer piece of wood Cthe teuree) is rubbed by the upper piece, aparhs 
cone out. The fixe, produced hy the rubbing of the wood, la compared 
to Atman, which, though invisible during the state of ignorance, mdiQ 
sli tbe time and is seveakd when the body is rubbed, as it were, by Oh* 
The word friction, in this connenon, is tbe symbol of mediticfam. 'Tbrougb 
constant nedication on Oat, tbe body becomes subdued, the stilled, 
and the vision of Atman is revealed* 


The same idea is further explmned: 

14 

By making the body the lower pi ec e of wood, and Om the upper 
piece, and through the practice of the fnedon of meditation, one 
perceives the luminous Self, bidden like the fire in the wood* 

Pnacnca: Patanjali defines the word preefics as die cootiauoui straggle 
to keep tbe mmd in a state of complete sestniat. (.Yog. Su. I. (3*14.) The 
practice becomes firmly grounded by long and constant efiorcs coupled with 
great love fbt the end to be ohained. It should be accontpatUed by 
vai^gya, or the giving up of attachment for objects eicher heard of os 
seen. 
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Tke future of Self-redoBtion is explained by means of various 
iUustratioKr 

15-16 

As oil lodsts) in sesame seeds, butter in milk, water in rivenbeds, 
and fire in wood, so the Self is realized [as existing] within the self, 
when a man looks for It by means of cruthfubess and austenty-when 
be looks for the Self, which pervades all *ing8 as butter [pervades] 
milk, and whose nxits ate Self-Knowledge and austerity. That is tU 
Brahman taught by the Upanishad; yea, that is the Brahman taugbt 
by the Upanishad. 

Oil BTCt The oil is extracted from sesame seeds by pressing tbem. 
sTc: The buuer is obtabed from milk by churning if. 

Wat*r stc: The water comes forth when the dry bed of die stream 
is dug. The reference fa to certain rivers in India io which the water flows 
under the sandy bed. 

So THL SstP BTc: Atman fa realized within whan the scekec negates 
the various 8heatha--the physical, vital, menul, «c.-^bidi are falsely 
associated with Atman through avidya. (For a description of tba sheaths see 

Sisif-Knowledge, pp. 81*86.) t .v' 

TRUtHFULwasa: Which conafae in making a true report about ttungs. 
Truthfulness must not be detrimental to the welfare of others. One shoi^ 
speak the truth and speak what is pleaant, but never an unplecsani truth. 

AufTBaiTVf Real austerity consists in fixing the mind and the sense* 
organs ona-poiaiedly on Atman. 

Tbb Selv, which P2RVA0B8 BTC: As butter is the essence of milk and 
pervades every particle of If, » Atman—Pure Being, Consciousiwre, and 
Bliss—fa the essence of all things and pervades tbero. 

Rootb: That is to $ay, the disdpllnas for realizing the Self. 

Srlf-KhowicoCE: Chmpatc: "He . . • obtains ImmortaUty through 

Knowledge." (If. Vp. ii.) ,, ,, 

Aosrtsirys Compare: "Seek Brahman through auslcnty CTa*. Up. 
III. 1 By. "This Atman fa attained through unceasing practice of truth- 
fulnea, austerity, right knowledge, and continence (brahmaebarya)" (Jiiv. 
Up, III. I. si); 'The scsinle&s World of Brahman belongs to them in whom 
there fa no crookedness, no falsehood, no deception" CPr. Up- I. i6). 


Here ends the First Chapter 
of the ^vctaiveletra Upanishad. 



CHAPTER II 


MAY THE SUN, dc th« conunenCCTnenc of yoga, join our minda and 
other organs to the Supreme Self so that we may attain the Knowledge 
of Reality. May He, also, suppon the body, the highest material entity, 
through the powen of the deities who control the senses. 

SoK: Of all phenomenal objects, the sun was regarded with the gteaiesr 
wonder and admiratioa hy the ancients everywhere. In the Vedas the sun 
is desaibed as the chief symbol of Brabmon. The Gdyatri prayer is directed 
to the Purusba dwelling in the sun. Natural sunli^t is a symbol of the 
light of (he Spirit. (See The Ufemtskadi Vol. I, p. 86.) 

Mfi^ns: The mind, which is the inner organ, is the channel for knowU 
edge. It acts liire a goad in the hand the mahout to keep the wild 
elepbants of the senses under conQol. All calamities in life arc the 
result of weakness of reiad. 

OncAMs: According to Vedanta there are eleven organs, namely, the 
five organs of action, the five organs of perception, and the mind Cmanas 
at antahkarana). The word may also suggest here the knowledge of enernsl 
objects. Tbe purport of the prayer, in that case, is as follows: '?day the 
senses as well as the knowledge of external objects all be directed to the 
revelation of the Supreme Self." 

Body stc: All physical Ejects aic modificaiiojis of rnaterial elements. 
The body, through which a man reallies the Supreme Truth, is their 
highest menifcscation. 

PowSRS OF THS PEniBS: The sense^rgans, consisting of material ele* 
ments, are inert and unconscious. Therefore it is stated In Vedanta that they 
are enimated and controlled by various deities, who represent, symbolically, 
different aspects of the ell-pervading Consciousness. Thus, for instance, 
the Ain is tneadoned as the deity controlling the eye. 

'*May die Sun take our thoughts away from external things in order 
to coDCentraie them on the Supreme Self, and rtansmic ro our organ 
of speech and other organs that power which Ughtem all objects and whirfi 
inheres in Agni (Fire) and the other deities who control the various oroans. 
Through the grace of the Sun we shall atain success in yoga," 
ef&hiryj.) 

87 
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Tbe first dwptei h» described yoga as eke effective {oetKod of percciviag 
^ ioscost Self bidden m tke body. The second cbepur deals with ^ 
various disciplines of yoga. The purport of the text is as fbllowsr ‘^ay 
the Sun first direct our ismds to the Supreae Self, next, may He direct 
the cosmic forces wbich coocnl the sense-organs to withdraw their poweit 
from external objects; and lastly. Day He direct our undemanding from 
worldly thoughts to the Self dwelling within the body, so that we may 
coDtanplate ^ Knowledge of Atman.” 


2 

Having lacaivcd the blessings of the divine Sun, and with minds 
^ined to the Supreme Self, we ex e rt ourselves, to the best of oui power, 
toward meditation, by which we shall attain Heaven (Brahman). 

Haviko etc: By the bleadngs of the Sun tbc mind is fixed on Aonan, 
and by the powen of the deities who control the senses tke body is 

ggMgchenad. 

Hbaveh: The word Heaven means, in this context, the Supreme Self 
and not tke celestial realm. All forms of kapplneas, mcludwg chat ex* 
petienced in heaven, ara only rcfiBctions of die Bliss of Brahman, which 
alone i$ everlasting, 

% 

May the Sun bestow favour upon the senses and the mind by join* 
ing them with the Self, so that tke senses may be directed toward the 
Blissful Brahman and may reveal, by means of Knowlei^e, the mighty 
and radiant Brahman. 

'Xke devotee prays that the Sun, having directed the senses and the 
rajnd, which are moving toward Brahman, and which throu^ Knowledge 
are about to reveal mighty end radiant Brahman, or Pure Consdoumess, 
may order them to do so. That is to say, be *prays that, by the favour of the 
Sun, the senses may tun away from outer things to Brahman, or Atman. 


4 

It is the duty of those br3hmin$ who fix their minds and semes oo 
the Supreme Self to utter such lofty invocations to the divine Sun, 
omnipresent, mighty, and omnisdent Fos He, all-witnessiiig and non* 
dual, is the dispenser of sacrifices, 
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'Those brihnias who wiihdrAw ibeir miods and sen$e-orgen$ fnzB 
otjtwvd objects and unite them with che Supreme Self shonld urtec exalted 
for the omnipresent, all-kaowing, and mighty Sun* Hci die 
iion^ual Witness of all| is the dispeaser of saoificcs.'' C^^lurfiehoTyd.) 

5 

0 senses, and 0 deities who favour them! Through salutations I 
unite myself with the eternal Brahman, who Is your source. Let this 
prayer sung by me, who follow the right path of the Sun, go forth in 
all directions. May the eons of the Immortal, who occupy celesdal 
posidone, hear it! 

SAtuTATSOMS: Locludes worship and contemplatioii. 

Mysalf: That !$ to say, the senses and the mind. 

SounoF: Cause or creator*. 

Who follow . . *. Svk: Or the passage may be translated thus: "Who 
have attained sanadbi C^omplcte absorption) by following the right path 
d ICnowledge." 

Immoktai.: Refers to Hiranyegarbha, who is endowed with the longest 
life among phenomenal beings. He lives as long as the cycle lasts. 


It has been statad in the foregoing verses that sacrifices should be 
perfomted after first frcpiiiaHng the Sun. Then alone do they produce 
the desired result. Otherwise the socri^ces become only a means 
of enjoyment. 

6 

[If sacrifices axe performed without fine profHriadng the Sun.] then 
the mind becomes attached to sacrifices in which fire is kindled by the 
nibbing [of the pieces of fire-wood], the oblations are offered to the 
deity VSyu, and dte soma juice is drunk excessi vely. 

SouA jujca: Which has an intoacatiog effect. Those panicipatinK is 
such sacrifi ce s may forget real significancs and indulge ia excessive 
dnaking. 


Awolher trawslatioK and interpretation of verse 6, follcnoin^ SankarS- 
dwryo's commentary: 
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Where Fixe is lundled hy rubbmg, where the air is conCroUed, and 
where Soma is greatly revealed^ there the perfect nund is produced. 

Fob: That is to say, the Highest Self, wbkh is desenbed as fire because 
ii consumes igrtoraoce and all its effeers. 

Kj^oLED BTC: This fire is m the body by medication on Cm. 

(See 1 . 24O 

Atb ere: Reference is here made to pcansyama. or tbe resttamt of die 
breath, as described ia the Yoga ueitises. 

Soma btc: Soma, or the Moon, is the controlling deity of the mind, 
or inner organ. The meaning of the text is that the inner organ should be 
purified by means of spiritual discrplines. 

PsTtFSCT Mmo BTc: That is to say, the mind rakes the form of Brahman, 
non-doal, blissful, and perfect. 

The aspirant should first perfarra tbe sacrifices and other riruals pie* 
scribed in the Vedas. Then be should practise breatb-coaCrol and tbe odier 
disciplines of Yoga, cultivate mediration, and finally realize due meaning 
of the great Vedic statements: "That ibou aw*' (Chh- Up, VI. viii. 7.), 
“This Aonan is Brahman" (Ma, Up. and so on. Tlsus in tbe end 

he will attain Bliss and tbe Higheat Good. A mao accumulates sinful 
tendencies through unrighteous actions during many lives. As chose tenden¬ 
cies gradually wear away, he feels iodined toward God. Then by tbe practice 
cf austerity, study, and other disdpliaes for many fives, he rids himself 
of an and develops loving devotion to God. Through love he at last attains 
Liberation. 


Therefore; 


7 


Serve the eternal Brahman with tbe blessings of the Sun, the cause 
of the universe. Be absorbed, through samidhi, in the eternal Brahman. 
Thus your work will not bind you. 

Gausb are: The sun causes the growth of food, by which fife U su» 
taioed. 

Voint WORK: Re f er s to the various philanthropic activities which a pious 
householder should perform. Such activities, which belong to the realm 
of avidyi, produce results and a man is reborn to reap them. The Knowl¬ 
edge of Brahman destroys avidya and everything pertaining to it. "As fire, 
well kindled, reduces wood to ashes, 0 Azjuna, sc does the fire of Knowledge 
reduce all works to asbes." CB. G. IV. 37.^ 
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Th^ practice of yoga is described: 

a 

Tbc wise man should hold his bcdy steady, with the three [upper] 
parts erect, cum bis senses, with the help of the miitd, toward the 
heart, and by means oF the rsFc of Brahman cross the Fearful torrents 
of the world. 

Wisfi MATJ: Thu is to say, the yogi. 

TafliB BTC: The chest, neck, and head. <See B. G. VI. sy. Yog. Su. 

n. 46*) 

Hbaat: The heart is often described hy the yogis as the "abode of 
firahnan." One feels there most vividly the presence of the Spirit. (See 
Self-Kncwiedge, pp. 10^-203 

Tbb baft OB Bbahmak: The word Brahman here signifies Om. Repea- 
tioD of the word and iseditacion on its meaning are prescribed. (See Yog. 
Se. I. a7*a8.) 

PsABPUi. TOSBBMTS BTc: That is to say, the unenlightened life of the 
world. Such a life is maintained by ignoceoce, desires, and actiocsf it 
makes a person assume various bodies and prolongs his suffering in the 
phenomenal world. 

The teachers of the Upanishads recommend the disciplines of Patanjell's 
yoga for the attainment of aamadhi, in which the Knowledge of Brahman 
is directly realized. Mere intellectual knowledge pves only a mediate or 
indirect perception of Reality. But the knowledge of multiplicity created 
by ignorance is direct and immediate. Only the immediate Knowledge of 
Biabman attained in samSdhi can temove the direct and immediate per- 
cepcioa of xnuhipllciry. 

The following is from the YSjnao^ya Snmh, quoted by Saokamcharya 
fn bis comiaantary; 

"After practising the postures as desired, according to the rules, O Cirgi, 
a man conqum the postuces. Then he takes up prin&yama. 

"SirtLog op a sc£t seat covered first with kuka grass and (hen with a [deer 
or tiger] skin, worshipping Ganeka with fiuJts and sweetmeats, placing the 
tight palm on the left, holding the neck and the head in the same line, 
firmly dosing the Ups, facing the east or the north, fiang the eyes on the 
Up of the nose, avoiding too much of eating or fasting, the yogi should 
practise purificudon oF the nldis without which the practice 

of prinSySma will he fruitless. He should meditate on the myatie syllable 
Huh at the junction of the right nostril Cplngala) end left nostril 
and inhale air through rhe left nostril for twelve seconds Cma(tiU); then he 
should medicate on fire in the same place, repealing the mystic word RutW» 
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fiuid wbile mediuiing d)us, dowlf «)dia1e thd alt tbtoogh tha right imthl 
Agaio, ioballng through the rigbc nosthJ, die air should be slowly axhaied 
through the left nostril in the same way. Tliis should be practised £« 
three or four years, or three or four raonths, according to the direcdon 
of a guru, in secret [i.e. alone in a xd<kb], ia the early tDorsiag, at midday, 
ia the evening, and at midnight, until the netves are purified. Lightness 
of body, dear complexioB, good appetite, and heathy of the Nida (Om) 
ate the signs of such puaficatioo. Then should be practised prao^ama, 
composed of eidialadon (recbalcaX retention (humbbakaX inholatioo 
Cpuraka). Joining die ptilna with the apina is prSolyima. 

'The yogi diould hU the body with breath, from bead to foot, in sixteen 
seconds, e^diale for thirry«two seconds, and not breathe again for sixcy'four. 

'There ia another priniyama, in which the breath should first he 
retained for sixty*four seconds, then the prana should be exhaled for sixteen 
seconds, sod next inhaled for sixteen seconds. 

"By prinaySroo the impurities of the body are expelled; by dharasa, ^e 
impurities of the mind; and by samidbi, everything that hides the lordship 
of the soul.” (Adaj’tad from StMmi Viv^kenanda's translation in i^a*yoga.) 

PranayamOf or the control of the hreotit, which keifs to steady the 
mind tn the contempletion of Brahman, is described; 

9 

The yogi of well regulated endeavours should control the prinasj 
when they are quieted he should breathe out through the nostrils. Then 
let him undistracteidly lestraio mind, as a charioteer lescrains his 
vicious horses. 

Wall. nneuLATBO bto; Compate: "For him who is teiqperate ia his 
food and recreation, temperate In his exertion at werk, temperate in sleep 
and waking, yoga puts an end to all sorrows.” CB. 0. VI. ry.) 

CoNt^OL TK£ PtUMAS: Thcic sce five manifestations cf prins, which 
function in different pons of the body. First cf all. the yogi should control 
them by the process known as the purification of the nerves. Sankaiachlxyi 
describes thir in hi$ eommentaiy as follows: T^rst close your right nostril 
with a finger and breathe in tiiteugh the left nostril as much as possible. 
Then breathe out by the right nostril, closing the left nostriL Next bieaibe 
in agem by the right nostril and breathe out by the left. This process ^ould 
be repeated three or five times." Afterwards the yogi should practise 
prSnSyliae, which consists in the inhalstioo, exhalation, and retention of die 
breath, under the guidance of a qualified teacher. (For further udonaatka 
on the subject see Rajo-Yoga, by Swami Vivekaaanda.) 
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At A cbaaiotbeb sto: See Ko. Up. L iu. $. CTke Uptmtsfiais Vel. I, 

p. 148 ff>. 
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Let yogSt 1 >e praccbed within a cave protected from ^ high wind, 
or in a place which is level, pure, and free from pebbles, gravel, and 
fire, undisturbed by the noise of water or of ruaxket'boodis, and which 
is del^tful to the mind and not offensive to the eye. 

Watfr: Public wells ecc. 

Mabut-booths* The booths id s maiket'plsce are nocoriously nohy. 
See B. C. VL j©-jx 


Certain auspicious signs indicating progress m yoga: 

11 

When yc^ is practised, the forms which appear hrat and sdiieh 
gradually manifest Brahman are those of artow-dakes, snuke, sun, 
wind, fire, hre-fUes, lightning, crystal, and the moon. 

While practising yoga the aspirant sees, one after aootber, tbs visions 
of • snowball, radiant end the brilliant sun. Then he feels within 
him a strong current of wind, followed by mtensa heat. Sometiinea be sees 
in medication the sky filled by fire^flies, ot a daading flash of lighming; 
and CTT>crimpy the serene lustre of t crystal or of che moon. When the yogi 
beholds these viaons he can he assured of his pr ogress in yoga. 


A perfect body is ohiainad as a result of yoga. 

12 

When earth, water, fire, air, and arise, that U to say, when 
the five attributes of che elements, mentioned in the books on yoga, 
become manifest, then the yogi's body becomes purified by die fire 
of yoga and he is free from illness, old age, and death. 

Parh of tha five subtle elements is endowed with its unique chaTacteristic: 
esTth widi smell, water with taste, fire with foxsn, aii with toads, and 
ek&k with sound. Through concentration the yogi can experience these 
attributes. Thus, by concentrating on the tip of the nose be enjoys a 
heavenly fragrance; by concenznting on the tip of che Congue, a heevmly 
iUvour; by eoncentraclng on the middle of the tongue, e heavenly touchy by 
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conccntiBtiag oo tbe root of ibe tongue, a boaveiily sound. CYog. $». 1 . 3 ^, 
conuoenracy of Swami Vivekananda.) By means of cKesa percepdoiu tlu 
mind beeomas siaadiedi for it is no longer attracted by outward objeees. 


13 

Tho precunois of perfection In yoga, they say, are lightness and 
heaithinesg of the body, absence of desire, clear complexion, pleasant* 
ness of voice, stveet odour, and sUght excretions. 

14 

As gold covered by earth shines bright after it has been purified, so 
also the yogi, realizing the truth of Acman, becomes one [with the 
non>dual Arman], strains the goal, and is free ^;om grief. 

PaMPttD? By fire. 


Hovf does Stlf-Knowledse destroy $rief? 

i; 

And when the yogi beholds the real nature of Brahman, through the 
Knowledge of the Self, radiant as a lamp, then, having known the 
unborn and imrnuiable Lord, who is untouched by ignorance and its 
effects, he is freed from all fetters. 

TpaotrcH eto: Atman and the Supreme Self, or Brahman, are non* 
differeoc. The Supreme Self is to be known through the iaocr self. 


16 

He indeed, the Lord, who pervades all regions, was the first to he 
born, and it is He who dwells in the womb [rf the universe]. It is He, I 
again, who is bom [as a child], and He will be bom in the funite- He i 
stands behind all persons, and Hfs face is everywhere. 

Lord: The self*luminous Aiman. 

Alt iteciONS: The four cardinal and the subridiazy directions. 

The vmar btc: That is to say, a$ Hitanyagatbha, or the Cosmic Mind. 


1 
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Who DWBILS bto: As Viiit, «the personified totality of aU bodies. 
Hi5 FACB BTc: All faces ore the faces of ibe Lord. 


Tki chapter is concluded: 

17 

The sclMuminoua Lord, who is in fire, who is in water, who has 
entered mro the whole world, who is in plants, who is in trees—to chat 
Lord let there be adoraiionl Yea, let there be adoration! 


Here ends the Second Chepier 
of the ^et&iwitara Vpankhod. 



CHAPTER III 


THE NON-DUAL ENSNARER rules by His powers. Remaining 
one and the samc^ He rules by His powers dll the worlds duung theii 
radnitetation asd continued existence. They who know this become 
immortal. 

Not^'SUal: CO the Supreme Self, who is free from che sHgbieu 

touch of duality, because duality Is unreal. 

EHSKAAEn; The word in the tnc, means snare or net and refers to 
loiyi, ot che oeatm energy of Brahman, by which the univerae is projected, 
suscained, and uitimjcely wicbdnwn into Brahman. Biihraan is often com* 
pared to a spider, and the umvexse, to iu web. hliyt belon gs to B rahm an, 
BS the silk fjom which the spider's web is made belongs to the spider. 
Though creating and preserving the universe, Brahman, or Pure Conscious 
ness, remains untouched by this action. Brahman is often described as the 
Inrd of miya. MSyi becomes a sinister influence when ic deludes living 
beings and makes there forget their identity widi Brahman. 

Rules by Hra bowshs: Mayl is endowed with the powers of concealment 
and projection. Under its influence, Best the true oatuse of Beahman is 
concealed, and next multiplicity 1$ projected. (See Self-Knowledge, pp. 
5 ^ 57 ) 

CorrTDfUBD bxtbtsncb: The word iomikaoa, in the text, also includes 
the state of dissolution. Creation is not possible without dissolution. The 
aeaning is that Brahman, through Its power (maya^, controls the creation, 
preservation, end dissolution of the universe. 

luMORTAz,: The realisatioo that Atman, or the Self, is non-diffetent from 
Brahman, cr Pure Consciousness, censriutes Icunortality. 

This verse states that the Lord, though non-dual, through His own powb, 
called ralyS, projects and presencs the universe and ultimately withdraws 
it into Himself. 


The Ensnorer » none other then Brahman, called Hudra in the 
following verse: 

$6 
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Rudm is cruly one; fot rbe knowes o£ Biskman do not admu the 
exisience of e second. He alone rules all the worlds by His powers. 
He dwells dS che inner Self of every living being. After having created 
all the worlds. He, cbdr Protector, takes them hack into HimseU at 
t he end of dme. 

RotAA: Refers to Brshman, the destroyer of ignoraoce and its effects, 
sorrow and suSeiing. lo the Paranas the name Rudra dgnibes Siva, who 
is the poMnificarion of Bcebmon in His desauebve aspect. The Vadie 
seers described Brahman, or the Highest Reality, at diffcKot times by such 
different natnes as Rudn, BrahmS, Agni, Indra, etc. 

According to the &oa*dualist$, the creation is the nanifesration of 
Brahman under the inBuence of His own maya. They do not accept die 
view that God created the univeee from an existing substance, like a potter 
iDakiag a pot from clay. Brahman is not merely the efhcieot cause; He is 
both the efficient and the material cause of the universe. The creation 
is mays. It should be noted that the attributeless Brahman, or Pure Con* 
sdousnees, is beyond tine, space, and causality. The attribureless Brahman 
bas generally been designared in the nanslation by die pronoun ft. Brahman 
in association with maya is described as the Lord, die Creator, Preserver, 
and Desaoyer of the universe and has been designated by the protioua He. 
Since there is no real dlSeceocc between the atrributeless Brahman end the 
Creator, the pronouns He and It ue somerixnes interchanged in the ten 
of (be Upanishod and in the noie& 


Rudra is deserilvd in His nntverss! forw 

3 

His eyes are everywhere, His faces everywhere, His arms everywhere, 
everywhere His feet He it is who endows men with arms, birds with 
feet and wings, and men likewise with feet. Having produced heaven 
and earth, He remains as their non-dual manifester. 

Hs SYBS arc: Wherever in the osiverse one sees eyes, ears, and Other 
scDse-organs, or faces, feet, end bands, they are all Brahman's; for Brahman 
is the soul and inmost essence of every being. Therefore whenever Brahman 
mots to bear or see, touch or feel. He does so spontaneously, miog the 
organs of living beings. Names and forms, however, am created by rndyfi. 
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Th«refoK, tliough Enhnan appears to be endowed with eyee, (aces, etc, 
He is reaJly unattached. 

Noff*i>u&i. mamusstbb: The i gn orant may see the universe a&d da 
diverae ob)ec6 contained in it. and also may conceive of the Lord as the 
Creator; but from the standpoint of Reeli^. all that exists is Bnhman. whidt 
is one and without a second. As the mirage is falsely supenoposed oo the 
desert, so the universe is falsely superimposed on firahnan. Names aid 
forms, independent of Brahmar), are uateal. 


He, the omniscient Rudra, the creator of the gods and the hestowei 
of their powera. the support of the uidveRe, He who, in the beginning, 
gave birth to Hiranyagaibha—may He endow us with dear intellect] 

Gods: The lessee ceet^c peweR, known s$ Agni CHreX Vayu CWiad), 
etc. They are manifestations of Brahman in the phenomenal universe. 

Irt Tua bscumnwg: At the be gin ning of cteadon. 

HiRAi«TAOAftBUA: Thc word means, Uterally, the "Gdden Germ” or the 
'‘Golden Womb." He is the fitst manifestation of Brahman in oeadon. H« 
i$ the Cosmic Mind, the source of all other gods and living beings, and is the 
very scuff of faiowledge. 

Ci.aAR iMT fiLT.f7 r» The understanding by which one can realize firab' 
man. 


The devotee frays to the Lord for the revelation of Hi$ in» 
sesndeHul /orm: 

5 

0 Hudro, Thou who dwell est in the body and besrowest happiness! 
Look upon us with chat most blessed form of Thine, which la auspidoiu, 
unterrifying, aud all good. 

Dwbllbst etc: Rudra, the Supreme Self, dwelling in die body, bestows 
happiness on thc embodied crearute. Ibe word Ghiianta, in the too, a 
translated by theisde interpreters of the Upenishad as "dweller in thc 
mountains." The deity 8iva is described in the Purinss a$ dwelling in the 
Himalayas. 

Loos uvoH ITS! lhat is to say, briog us the Highest Good with Thy 
kind glance. 

Auspicious; Free from the slightest trace of irapurirv. 
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UNtSABWiNO: Tbe pUasmg aspect of the Lord. 

JiLi cooo: llioc foniL of the Lord which reveals osdy what is ^od. 


A fraysr to the Lord to withdraw His ierribU form and showar upon 
the wofid His blessings: 

6 

0 Dweller fn the body and BesCower of happiness, oiatce benign 
that arrow which Thou boldest In Thy hand ready to shoot, O Pto* 
tector of the body! Do not injure man or the world! 

AfiAow: Refers to die cernUa aspect of the Godhead. 

iNTuaa etc: Or the passage may mean: ooc hide from us Bcahman 

with fomi, who manifests Himself as the phenomenal uolverse/' 


Through she Knowledge of Brahman, ike VUimate Cause, one attains 
Jnmortelity. 

7 

The Supreme Loid ia higher than ViraC, beyond Hironyagarbha, Ho 
h vast and i$ hidden in the bodies of all living beings, By knowing 
Him who alone pervades the universe, men become immortal. 

VduIt: Brahman, through miyi, identifies Ktasself with the totality of 
physiea] bodies aad is called Virit. 

Hiiiahya<ujibka: Anecher phenomenal aspect of Brahman, mho idendftea 
Himself, thxou^ maya, with the coality of minds. 

Hdmn BTC: That is to say, as Pure Coasciousacss. As oil is hidden in 
c^-seed, sad fire in £ce*wood, so also is Brahman hiddea in the phy»cal 
Ixdy. Throu gh self'Coauol, discriminatioo, aod meditation one realises 
Brahnan as one’s inmost Self. 


The seeker, hy realizing idenHty with the non-dual Brehmanj 
attains the Highest Coed. 

8 

I know the great Purusha, who is luminous, liJce the sun. end beyond 
darkness. Only by knowing Him does one pass over death; there is no 
odiei m the Supreme Goal. 
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PcntusuA: Ao epithet of BiviicDan, diher because He dwells in the boj; 
Cpun)) ox because He fills (punervat) die whole universe. 

LuMBJOOS, BTc: As ^ sue destroys darkness, « ihc Knowledge of 
Bnlunan destroys ignocence. 

BETom> etc: No tnit o£ pbenomenalizy can ever touch Stahman. The 
pbeoomenal univenc is the cieflcion of ignorance. 

By ENowme arc: The re^lizarion chac one’s inmost Self is the binbless 
and death lea Brahman coesri rates Immortality. A man endowed with su^ 
realization lutows the body, as weU as birth and death, to be unreal. 

TMSKfi IS STC; No anainment in the phenomenal universe, which h 
limited by time and apace and governed by the W of causality, can be 
eienul 

The Kncnfflcdge of Brahman beatotvs ImTHorM/ity, fof it transcends olL 

9 

The whole universe Is filled by the Purusha, to whom there k 
nothing superior, from whom there is nothing different, than whom 
there is nodiing either smaller or greater; who stands alone, modooless 
as a tree, established in His own glory» 

Tms whole etc; Brahman pervades the universe as gold pervades a gold 
bracelet. He is the only substance in the universe, oasies and forms being 
created by mSyS. 

Th^ wmou arc: The ideas of superiority, inferiority, difference, etc. 
are seated by nays end belong to the realm of phenomena. 

TTie knowledge ihai Brahman dona, through mdya, appears a$ hoth 
the world end the Cteator bestows ImmorteUty upon the seeker. 
out it one experiences sorrow in the pkenomenal world, 

10 

That which is farthest from ibis world is without form and without 
aHJetion. They who know It become immorral; but others, indeed, 
suffer pain. 

Thu woeld: The Creator is the cause of the world. Brahmart is beyood 
both the Creator and the worid. 

Othsks; That is to say, the ignorant. 
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is inn^ S^f of all. 

11 

All are HU faces; all head«> Hfs bead^ all seeks, His necks. 
He dwells in the beairts of all beings. He is the alKpervading BhagavSa. 
Therefore He U the omnipiescnt and benign Lord. 

BsACAVita: An epithet of the Lord, who is eodowed with six superoaritral 
powos, ooinely, total power, dharms, glory, afllueacg, koowledge, and 
rtmuv^lion. 

Tunhermoret 

12 

He» indeed I is the great Puruaha, the Lord {of creaHon, preseivedon, 
and destruction], who inspires the mind to attain the state of stainl^ 
oess. He is the Ruler and the light that is impenshable. 

SravB of STiAaLBSSNESS; That is to say, the Knowledge o£ Aunan. 

Lt^T: Pure Consciousness. 


Tki Sdf is revealed in the Heort through diserinthualott and cor^ 
iemplation. The Knowledge of the Self hestows ImTftonaiity. 

13 

The Purusha, do bi^er than a thumb, is the inner Self, ever seated 
in the heart of man. He is krtown by the mind, which controls know!* 
edge, and is perceived in the heart They who know Him become im* 
mortal. 

No BTOOfiA STO< The yogis meditate on Atman as the lununous space 
ifi the heart, which resembles a iorus bud and is of the size of a thumb. 

6 ^ THE MIND arc: The mind is the rulec ox conUoUei of knowledge. 
The yogi discriminates between the non-Self and the Self. The non*Self 
consists of the body, senses, mind, and eg^ the Self is the perc«iver of the 
DOo-Self. The passage in the text lefdi to the process of reflection by whidi 
o&e disciijmnatcs between the Self and the ncO'Self. 

Peaoervsn arc: Refen to the undemanding, which, after die reflection 
Dendoned in the pmeeding note, becomes free of all ideas of the noiy^elf 
tod takes the form of Bmhman, which is the true nature of man. Hus 
fudfled uodersiandiiig (buddhl^ reveals Brahmas. Thiougb seflection the 
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seeker Gist rids kiinsdf of all doubts i^arding Brahman and becomes coo. 
vinced of Its rolity. N«t his mind cakes Ae form of Brahinan. Aft«« 
waids» the very thought of Brahman destroys ignoODce and its effect^ the 
miru]. Lastly, after the mind's destruction, the thought of Brahman, which 
is a state of the mmd, merges in Brahman, just as a face reflected in a mirror 
reverts to Ae real face of As beholder when Ae mirror is destroyed. Hun 
Brahman alone exists. 

See Ko. Uf. II. iii. 9 . 


The Spirit that dwells in tnoM is As inmost Self cf iM. 

14 

The Purusha wlA a thousand heads, a Aousand eyes, a thousand 
fttt, compases Ae eerA on all sides and extends beyond it by ten 
fingers' breadth. 

Tso( 7 Sand> That is to say, innumerable. 

On all sums: Both wiAm and vdthout. 

Enruma arc: flankera exploins "ten fingers' breadA” to mean infinity. 
Bnbman permeates the universe and extenA into the boundless beyond 
Or, be says, Ae passage may refer to Ae heart, which is ten fingers above 
the navel. 

Through mayS the illusory univeise is superimposed upon Bnbman, e 
a mirage is supioninposed upon the desert. Brahman is Ac substratum of the 
universe and also transeenA it. When the illusory superimposiUon is nagared 
by means of the VedinCic Ascrimination, Ae cranscendemal nature of 
Brahman is revealed. CThis famous verse is Ae same as Ri. X. stc 1 . See 
also Chh. Up. lU. xii. 6 .) 


It nt^ he contended that if Brakptm U the Self of all hehgs, thaa 
It is Itself a phenomenal being. In that case, in the absence of the 
universe, Brahman ceases tc exist. In anewer it h said that Brahman is 
the controller of the universe, and exists even whew the universe of 
names and forms disappears in the deepest spiritual experience- 

IS 

The PuruAa alone is all thi^what has been and what will be. He 
is also Ae Lord of Immortality and of whatever grows by food. 
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Alx. xxuS: Th« universe chat is perceived to eusc st the pctteot momeoc. 
Loss OF BTC: He i$ che giver of Libecetioa. Fat the liberated smd the 
uaivetse of nanes and fonaa deee not exist. 

Of WBATBVXR liTC: That is to aay, e( all hviog beings, 


Brahman r0veah lu^f in Mo aspects: cosmic and aeosmie. The cosmic 
aspect, projected hy ynayd, is nov described: 

26 

His hands and feet sre everywhere; His eyes, heads, and faces are 
everywhere; His ears are everywhere; He exists compassing all. 

Ha sxim arc: Brahman pervades all beings as Exigence and Cos' 
sdousnass. 

Tha sane vetse is found in B. G. XIII. 13 . 

The body, the orgems of perception and action, etc. arc superimposed 
vpon Brehmtffi through ndyS. He is reeUy devoid of them. 

17 

HrmseJf devoid of senses, He shines through the functions of the 
senses, He is the capable ruler of all; He is the refuge of all, He is great. 

Ha SKiMas £70: The word senses, which in^cates the organs of both 
ycception and action, includea also the inner organ of the mind. All these 
are upadhis, or limitaciOBS, of firahman, Brahraan manifeaes Himself through 
the upSdhis of the inn^ and the outer organs, that is to say, through their 
huiciioDS, namely, datemining, willing, thinVing, hearing, speaking, and 
tha like. Brahman funedons, as it were, through the functions of all the 
maos. This funedoning of Brahman is merely appareui; it is not real. 
Bffthrean is incoiporeal. 

Great: The ultimate cause. 

18 

The Swan, (he ruler of rhe whole world, of all that is moving end 
all that is motionless, becomes the embodied self, and dwelling iu the 
□ty of nine gates, files outward, 

Swam: The Sansbric word kamsa, as the text, means the Suprerve Self, 

BficoMBs: This becoming is only apparent; it is not teal. 
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Cirr ETC* Htfi is »ay, ih« pi»ysicaJ body with iis miW operrutes: tb« 

two and two ey^ liw TWO nostrils, the mouth, «d the orgaos erf 

generation sad evacuation. - , ... 

Fioas outward: That iS to say, beecraes acuve for the expen»ttog erf 

external objects. 

After describing the cosmic aspect of Brahman, ifee Upanlshad 
shows Its acosmic aspect: 

19 

Grasping withenjt bands, hasting without feet, It «« without eyes, 
It bears withoiir car?. U knows what is w be known, hut no one knows 
It. They call It the Fi«, the Great, the Full. 

TkY: The lu»was of Brahman. 

Post: The ultimate cause of the universe. 


Furthermore: 

20 

The Self, smaller than the small, greater than the great, is hidden 
in the hearu of creamres. The wise, by the grace of the Creator, be¬ 
hold the Lord, majestic and desircleas, and become free from grief. 

Smallsa etc: Aonsn is smallec tbon a barley grain and gseatei than 
the wide universe. It is the inmost essence of all things that exist, great or 
frrntW It giv« all tangible things the appearance of reality. Without I: noth* 
ing would exist. In Its real nature, Acnan ia free of all upldbis, or limica* 
rioiis. 

CRfiATUKES: From Brahma, the highest cosmic eMstenee, to the blade 
of grass. 

CtucE or THE Greatos: By the grace of the Lord one becomes cODSciems 
of die reality of Abnao. Or the passage may mean “through the tran¬ 
quillity of the seiues and the mind.” One feels inner UanquiUlty when 
the sense-organs are withdrawn from outer objects and the mind is desirelres. 
Through serene mind one gams the vision of the’Self. A man cannot 
become desireless and serene without the grace of God, nor can he feel 
the grau of God without inngr serenity. Grace and mdlvfdual effort do not 
confticr. 

Bekold: That is to say, realize directly their oneness w^th the Supreme 
Self. 
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Majbbtic: The ujiique msjescy Atzoac conasts in (h« fact that It 
do«s not expaiui oc contract hj usociation with upldhia, grot or small It 
does’sot become holy thiough a aaa’s good action, ox sinful through his 
evil setioQ, because Its associalioo with u^dhis b illusory and not reel, 
hut evil acdoD creates a barxier and hinders e man from beholding AimaD, 
wbeieas good actioa removes the barrier. 

The Self^ enli z atiO H cf an illumined seer is described: 

21 

I know this undecaying, primeval One, the Self of all things, which 
exists everywhere, being all'pervadiog, and which the wise dedarc to 
be free from birth. The teachers of Brahman, indeed, speak It as 
eternal. 

Ukdbcaying: Free from change, 

Fui f>&OM aiatis: That is to say, free from any causal relaiiooship. 


Here ends the Third Chapter 
oi the $vetS^eutra Upanishad. 



CHAPTER IV 


HE, THE ONE AND UNDIFFERENTIATED, who by the roenilold 
applkstioR ^ His powers produces, io the beginning, different objects 
for a hidden purpose, aod, la the end, withdraws the universe into 
Himself, is indeed the self-luminous [Supreme Self). May He endow 
us with dear intellcci! 

llNniVFS^ieKrurBn: Brahnao is oon-dual and bomogeneous Conscious¬ 
ness. It }$ fta from any diversity, actual or potential. Or the word a«7>id, 
in the text, may mean "witbout colour or caste." In andent India caste was 
primarily dctecxnioed by the colour or complexion of the individual. 

By ths MawiPOt n etc: A tefetence to mays, the creaUve power of 
Brahman. 

?Kouuces: The production or cxeacion is not zeal. The divertity of names 
and fersu is supeiiraposcd upon Brahman through miyi. 

DiFFfiAfitrr OBJECTS: Various enrides of the phenomenal uruvexse. 
endowed with specific characteristics. Or the words voman antit&n, in the 
text, may refer to rhe various castes of Hindu society, based upon the 
psychological and phvsical differences observed among human beings. 

Foa £TC: The purpose of llte creation, whether it is considered as illusory 
or as real, will ever remain unknown to (he finite mind. The mind cannot 
possibly understand whet happens in the infirtite consciousness of Brahman. 
From the standpoint of the ncn^ual Brahman, the phenomenal universe is 
non-existent. Further, those who sec multiplicity, from the relative staod- 
point. cannot comprehend the zioa-dueJ Brahman. It is absurd for (he daire 
mind ro try to discover the rehuionshlp between the Ahsoluco and rha 
relative, the One and ihe many. Such a relationship does not exIsL To 
assume the existence of such a relationship and to seek ro explain it is 
niByi. Or the phrase nOtiiSrtKo, in the text, nay mean “without any personal 
purpose." The creation is spontaneous, voluntary, and free from any cois- 
pulsion from outside. It is the very nature of Brahman to projccC the 
phenomenal universe with the help of mayl. the inscrutable power thet 
rests In Biahnan and cannot exist independent of Brahman. 

WmnmAws: By the mention of creation and dissohjtion it is implied 
that the universe i$ sustained by Brshman during the period of its eon* 
dnuaDec. 

tod 
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S£L?-LUMIN 0 US: Aefets to Bialm&n, ^f,ho is Pure Consciousness. 

May Hfi BTO: This psssego sod the other scriptural passages like it shew 
(list the andent Hindus prised understanding and knowled^ above cvery- 
Aing else. 

Brahman, EnsrencfrKnowledge'BlUs Absolute, alone exists. It is the 
only Reality. The reality of the aense^perceived pbeootcenal universe is 
idmined from the standpoint of mlyi. It is explained as the spontaneous 
manifestation of Brahman, which pcojcccs diveoe obfects witb the help 
cf n^yi. Its inherent power. To the ignorant man the universe is real; co 
the rational mind it is a puzde. The wise do not see anything independent 
of Brahman. 


It (S Brtihnum that appears as the fhstuyntoTtal univarsa at tha titM 
of ersation. The universe merges in Brt^tnan at the time of dissolution. 
Nothing exists mdependent of It. Therefore, 

2 

That [Supreme Self] is Agni CFifc)» It is Adilya (Sun); It is Vlytf 
(Wind); It is ChdndramS (Moon). That Self is the luminous stars; 
It is Hiranyagarbha; It is water; It is VJrat. 

HmANYACAKaHA: Brahman oonditioaed by die upadhi of all minds. (See 
The Upanishads Vol. 1, pp. 

Virat: Brahman conditioned by the upldhi of all bodies (See The 
UpoHishflis Vol. 1, pp. 68 , 70 * 71 .) 

Such Vadie deities as Agni, Aditya, Vayu, etc. axe only manifestations 
of Brahman in the phenomenal univecse. **ReaHty is one: sages call It by 
varvnjs nam«." (Ri. I. cbdv. 46 .) The Vedic philosophy no doubt con¬ 
tains panefaeisde ideas for the understanding of mediocre minds, but k 
ulthnately teaches the sole reality Brahman. 


Brahmot alone is the essence of all phenomenal entities. 

3 

Thou art woman, Thou art idsd; Tliou art youth and maiden too. 
Thou as an old man totterest along 00 a staff; it is Thou alone who, 
when bom, dssuinest diverse forms. 


Wbsk oovt: Birdi or creetton is mSya. 
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Fvniurmare: 

A 

Thou an the dark-blue bee; T^ou art the green parrot with »d 
eys; Tbou art the rhunderKdoud, the seasons, and the seas. Thou an 
beginnlngleas and all-pcrvading. From Thee all die worlds are bom. 

Bsemr^rNOLSSSt 'Because Brahnan is the iraiauiable essence of all entitisa. 
Names and forms alone change, aod not the essence. 


The foUewing verse deserthes prakritt, or neture» chnracterized hy the 
three ptttas, and also the vay it enton^es living hetngs m the uwU, 
and their final Liberation: 

5 


There is one unborn [piakxiti]—red, white, and black—which ^ves 
blith to many creatures like itself. An unborn [individual soul] becomes 
attached to it and enjoys it, while another unborn [individual soul] 
leaves it after his enjoyment is completed. 


Ukborn: From the relative scandpoint, prakrid, or nature, is without 
be ginning. 

Rao, ETC: *Ihe passage deocies the three guna a r a jas, sattva, asd 
tBBa^>vhich constitute prakrid. 'The ten refers 10 Chh. Up. VI. iv. ) ff. 
Ic la stated there that sU the objects of nature—£rc, sun, moon, ligbming, 
ete.^re composed of three elements or colours (gunas), white being the 
ebsneteristio ^ attvs, red of rajas, and Mack of camas. Thus every insterii] 
object consists of these three elements, having no eatistenee outside than. 
Thera is 00 sudi thing, for example, a$ hre independent of the three gunas. 
According to VedSnia, forms and names ate mere verbal expressions. A 
substance is inseparable f ro m name and foira. Therefore die conclusion h 
that prakriii, eonsiBring of the three gunas, is the only beguininglesS entity 
in the relative universe, all objects endowed with names and forms being 
superimposed upon ic through naya. 

GrvfiS suth: That the tangible objects of the universe ate produrs oi 
the bcginaiagless pcakriU was perceived by the seers trough yogs and ooo- 
centralioo. (See L 5.) 

Crbatubes: Refers to physical objects, which are the effees of prakriti. 

T.'pyt treSLP: All physical objects, like ptairHil, their cause, consist of 
the three gunas. 

An unbork BTC; The individual soul {s beginningluss. As deter min ed 
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by its past dcsiscs dad fictions, it becomes aaecbed to dtffermt raatssisl 
objficfs. Tbu$, forgetting its true natuic, it regarcis itself as z matena] object 
ani enjoys other siiniUr ejects. 

Anothb^ unborn btc: Refers to ibe iodividual soul whose ignorance 
has been destroyed and who consequently renounces macenaJ (Ejects. 

AfTSft A pbcaomenal jiva oiltlvaies dispassion f^ the world 

only after reaJi&ing the uansitocy BShice of its objects dixDugh the experience 
cf many births. 

This vfirsfi cf the Upanishad has been (ranrloted di/ferently hy the 
folle^vm of ths Samkkya fhdosophy. Aceerdhtg to then, the word 
unbom (fiji), meaning, Uterally, femde, stands for she-goat, and the 
word unborn Caja) in the second sentence, for he-goat. The words 
red, white, and black refer to the three stripes of the she-goat. Accord- 
ing to their interpretation, the verse can he trandated as follows: 

There is one unbom [female]—red, white, and black—who giva 
binh to many creatures like herself. An unbom [male] becotnes fit* 
lacked to her and enjoys her, while another unborn [male] leav^ bee 
after his enjoyment is completed. 

Tliis verse of the Upa&ishads is very much prised by the Simkhya 
philosophers. According to them daere ore two ultunate priodplcs: purusha 
and pifikriti. Prakrid, or narure, is one and Inert. The piojdcaity of the 
purusha, which is pure consdousness, aertvaces prakrid. Prakriti con&hts 
of the three gun&s. Tbete are, on the other band, inniunerable purudias, or 
eonsriovs enddes. A purusha coraes under the of prakrid, forgets his 
real nature, aod becomes attached to the world of tnatcer. After repeated 
eapcriencea of material pleasures, he at last becomes satiated with them 
leliaquuhcs the world. But prakriti casts her spell over another pucushe; 
thus the cosmic process continues without coming to an end. It should be 
staled that prakriti acts both as deluder and as hberaior. One can know the 
ephemeral nature of worldly pleasures only through experience, and nature 
provides this experience, ^us paving the way to one's ulcunate freedom. 
Some Simkhya philosophers compere prakriri to a denang^rl who tnps a 
inaa by her physical charm. When satiated with enjoyment, he gives her 
up aod she goes on to another man. In the text, prakrid is compared to a 
sbfrgoet widi three stripes, end the purusha to a hogoaL No sooner does 
one he-geet give her up than another runs after her. 

Though the Simkhya philosophen explain this verse to suit thdr purpose, 
it diould be noted, as has been pointed oat in the Banslator's introductlOD to 
the SveUivatara Upmtidtad, that the purpose of the Upanlahad is to 
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csiaMish (be sole veeUty of tbe noD-dua! Biahmao sod 00c that of punisbe 
end pnkrid as raugbt by tbe Slobbye ^ulosopbets. 


Tbe c*>thodi 6 d mI/ and tbe Pure S^f are described vitb a viexe to 
helping the aspiront attain the Kwvdedge of Ultimate Reality; 

$ 

Two birdsr united always and known by the same name, closely 
cling to the same tree. One of thein eats the sweet fruit; the other loc^ 
on without eating. 

Two smn$: The individual self and tbe Supceme Self. Tbe former a 
Pure CoDSciousneas eoDdltioned by die body and miDd on account of Jb 
association with IgDoraoce (avidji). Tbe lenet is Pure Consciousness un* 
conditioned by any limiting faetors-^be Lord Himself, who is etemslly 
pure, free, and illumined and Is tbe master or controller of avidyS. 

tlNmn always: The individual aelf is tbe tefieetion of tbe Supreme 
Self in tbe buddbi. Tbe two an insepatable companions, like an objea and 
its reflection. 

Sams rtwea: That is to say. Atmao. 

Tftfifi: Tbe body. 

Ohs op thbm: Ibe lodividoal self, or jiva. 

Bats: That is to say, experleitfes. On account of lack of disoimlnadon. 
tbe jiva identifies itself with (he body and experiences tbe pleasant ot 
uopleaaant fruits of action. 

Taa OTKBft: Tbe Lord, who is the Witness, ot Pure Consciousness. He 
is tbe controller of both (be individual self end the body and is tbe d^ 
tacbed Witness of their activities. 

This verse is tbe same as Mv. Up. UT. i. 1. 


The iutfermg of the jsva is the result of its feeling of impotence. 

Tilts impotence is destroyed by its knowledge of unity with tbe Lord. 

7 

Seated On the same tree, the jiva moans, bewildered by iu impotence. 

Bur when it beholds the other, the Lord worshipped by all, and Hb 
glory, Ir becomes free from gri^. 

Sbatbp BTC: The grief of the jiva is the result of its idsndficacioo with 
tbe body. 'Under tbe heavy weight of ignorsnee, desire, action, and long* 
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jng for tbe (rmt U action, the jiva bacomee dtowr^, a$ it were, in die 
ocean of ihe worW. It is convinced beyond doubt that the body is Atman 
and regards itself as the son « grandson of this or that man. fc thinks 
further, that it is lean or stout, endowed with or devoid of good qualjiiei' 
and a victim of pleasure and pain, and that there exists nodiing else but 
the tangible univeiae. Thus it comes under the sway of birth and deadt 
in samsira and beJiei^ itself to be united with « parted from friends and 
lunsnan. C^^ruuaracnsrya.^ 

Bewujjsmd: The perplexiry of rhe jiva is doe ro numenu. troubles 
Inevitable in the wotldly Ufe. all the result of ignorance 

liSMTENCB: "In a state of helplessness the jiva cries: 'I am completely 
powerless. I am good for nothing, I have lost my son; ray wife is dead. 
Whst avails my life oay more?’" C^anfeoracharya.) The causa of men’s 
suffering and imporance is mSyl, under whose influence he first forgeta his 
divine nature and then assodates himself with laooy illusory notions. 

Beholds etc: “The jiva, through attacbmenc’ to the world, pexforma 
good and evil actions and thus assumes the body of a god, man beast, 
bird, or Inferior creamm. Afterwards, as the result of virtuous actions, such 
as the practice of austerities drA worship, pafonned by it in many previous 
births as well oa in this life, it dci'dope a longing for freedom and ap- 
pnicbus a compassionate spiritual teacher and is shown the path of yoga. 
And at long last, ibmugh ^e practice of spiritual disciplines, such as non 
vlolene*, truthfulness, contixience, renunciation. sensfrcontrel, and inner 
calmness, it is able to fix its mind on the Lord, contemplate Hus, and 
obtain Hia visors." C 5 «wl«rBoh*ya.) 

Tiia Loro: Though dwelling iu the body, the Lord is not conditioned 
17 it, He is unaiFcned by sanuSrd: hunger and thiiar, grief and suffering, 
old age and death. 

By all: Yogis, jnlois, and ell other righteous people, 

’Through the practice of apintual discipline rbe embodied soul overcomes 
ignorance and realires its oneoesa with the Lord dwelling in all bodies. Thus 
it gives up its false impotence and realizes its divine majesty. 

This verse is the same as Mu. t/p. III, L a, 

The htower of the Self realises ike Highest Good. 

S 

Of what use ace the Vedas to him who does not kaow that indesi/uct* 
Ible Substance, that aksfedlke Brahman, whidi is gteater than the 
unmanifesr and wherein the Vedas and all die gods are sheltered? Only 
diose who know ]t attain bliss. 



11 Z iVBTA^ATAAA VIPANIgHAD [iV. 8. 

AxAAa*i.s 8 fisiAHMAM: BrahoiflA is al]*perva<iic^ lil:« iklSa. 

UmAMUBTT: Akiis is the fiisc modification o( Brahman under the at- 
flucBce of oiayl. 1& this state the names and fomi of the phenomenal 
uoiveise remain undjfferantiatad. 

WhSbsin stc: Brahman is the support and source both the schprates 
ajtd the deidee. 


Brahmmt is immuSahU Pure Beittg, free /rom causal relationships. 
Due to fn4ya It is tailed the Creator The phenomenal universe has 
an tUusor^ existence only; it is unreal from the standpoint of Brahman. 
Maya is the creative paver of Brahman, by means of vhich the imt> 
verse is projected and sustained> 

9 

The sacred verses, the offerings the sacrifices Chretu)^ the 

penances (vrats), the past, the future, and all that the Vedas declare, 
have been pioduced fiom the unpcruhable Brahman. Brahman pro¬ 
jects the imiverse through the power of Its m9y9. Again, in chat uni* 
verse Brahman [as the jiva) is entangled through ri^a. 

SacafiD TBftSGSi Refers to the four Vedas and theii atudUaries. 

OPFCBiHoa iTO: The difference b e t w e en the yajna and the kreru h 
that in tbe former aoma juice is used. 

Past btc: The present also is included. 

All that arc: The Vedas alone prove the validity of sacrifices, pea- 
ances, etc. 

BjtaifMAN p»O)it0TS Bto: As the desert ’remains unchanged in spice of 
the illusory appearance of a mirage, so Btahman remains unchanged in 
spice of the illusory appearance of tbe universe. It is the very natute of 
illusion to give an appearance of realicy to both the mirage and the 
^icnoraenal universe. an explanation of mays, sec Srif-jCnovZeigs, 
p. 49 ff., and 77 te Upetwhads Vol. 1 , p. ye ff.) 

Aoain, 9TC: Tbe living beings who are entangled io tbe universe are 
none other than Bcahraao. Through the power of xsaya, Btahman appears as 
the jive, attached to the world. (For the nature of tbe jiva, see 
Knowledge, p. 90 S., and The Upemsheds Vol. I, pp. 8 y- 36 ,^ 

As the sdk-worm becomes imprisoned in its own cocoon, so Brabmaa, 
as the jiva, becomes imprisoned in tbe universe. As the spider moves freely 
OB the web created from its own silk, so Brahman Itself remams ud- 
entangled in creatioa. Brahman aasodared with mSyS is called the jiva 


IV. xo.l 


^ETA^VATAKA UPANI8HAD 




«y wmpoloon ^ outride, tohneti. in gssocbdon with mSyi 
pxo)ee« the universe end heeomes the embodied beiogi. ^ ' 

i. fc«« (I. 3, L ^,0.) ,fc« pr^lriri, „ 

cause of the uni.ene, U myi, and that Brahnum, 
^,ch « Extsien^Knoutledge-BUtt Absolute, is Ae untOatsd support 
of Ae umverse. Btahntun, when conAtiencd ly Ae universe, ul^ 
(fc* L^d of maya. The entire phenomenal universe, sustained by the 

U,Vu^ou^,‘^Z‘l 

10 

Know, Aen. (hat prakriti i$ aiyt and that the Great God is the Lord 
rf maya. ITie whole universe is filled with objects which are parts of 
His being. ^ 

Kkow . . . Piu«m arc: Ihe Bhapvad Gita states (VH 4.5,) that 
^en desirous of creation. Brahman projects material forms His 
lower nature, which is nayi. Then His higher nature animares them by 
ewenog mw them as life and conariousnew. CK. lo.) Thug die uaivene 
uCTttied and sustained by the higher and the lower nature* of Brahman 
Needcss to say, this explanation of cteadon is given from the phenomenal 
oandpoint. 

Ghbat Gop; That is to say, Btahnan. 

Is TO* Loan «tc: Because the very existence and reanifegtaiioa cf 
mays are dependent upon Brahman. 

The WBOtB uotvtrsb btc: The material entirie eomtituUng the unh 
vera are in realiey Brahman. On icxount of naya. Brahman Itself appeas 
as the uni^sc and its diverse objects. M the soahe falsely ima^ned in a 
is nothing but the rope, $0 that which the ignorant regard as material 
objects, existing in time and space and related by the causal law, Js 
perceived by illumined souls to be nothing but Brahman, or Pure CoDsdous. 
» the lope alone pervades the illusory snake, so Biehmao pervade 
the universe. On account of znaya the ignorant see in the universe good 
Mid pain and pleasure, life and death, and the other pairs of opposiies. 
To the hnower of Truth all this is Brogan, ever pure, ever conscious, 
ud evo free, At a great distance fiom the sun one sees night and day, 
light and d e rk n cM phenomena that weuld not exist if ooe could view 
Atags from the son itself. To the hnower of Brahman, miyi Itself is 
BrahiDan. 
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P&sts OF He FBiKe: In rulity BxsIsioaA i& without puts. Parts, lower 
aod higher, are superimposed upon It through niyi. 


The immutable Brt^man »s the vltmate cause of ntaya and iU effects, 
$uck as Sk&ia, eir, fire, and the other ekmetas. The gubstnztum of dR 
that is ferceived W exist, It pervades every object as Bcisusnce-Kstcnfl' 
ed|e*B{ts$ /^solute, Sackekidananda. Therefore the seeker should 
realise his oneness vHth aU and thus attain peace. 

II 

By truly reshsing Him who, though non*dual. dwdU in prdkziti, 
bo^ in its primary and lo its secondary aspect, and in whom this 
whole world comes together and dissolves—by truly rea l izing Him who 
is the Lord, the bescower o( blessings, the Adorable God, one attains 
the supreme peace. 

TantY rsalbing: Dirccdy xcalizing one's ideodty with Brahman. 

Dwblls stc: Btshmao dwells in all diings ss cheir inmost essence. 
As the desert is the unattached subesatum of the miiagc, so Brahman is 
the stibsrracuin of the phenomeoal univene. 

PaiMAFY TTCi The primary aspect of prakriti U celled mvllvidyl, 
which, at the beginning of the creadoa, veils Brahman and obecures 
Its Due natuxe. Its secondary aspect con^ss of she various element— 
ikais, air, fire, water, and earth w hfefa form, as it were, the bricks of 
the universe. 

Comes TOCSTtiBa: At the time of the creation of the universe. 

PiseOLVES: Ac the rime che cosnic dissolution. 

BzESemos: That H to say, Liherarton. 

AnoftAaLB God: The ra<^ni Deity CDeva) exuUed by the Vedic aeecs. 

SupiUMB PfiACS: The peace that arises from the Knowledge of Non- 
duality. When it has been attained all longiDgs based upon the pereepTioD 
of duality are quenched. One has a glimpse of sucb peoce in deep sleep, 
when the duality of subject and object are not seen; also in the depths oS 
aesthetic contemplation, when the ego and ron>ego are transcended. The 
realiation of Non-duality Is Uberatton; it bes t ow s uniotemipred Blis& 
iJberarion puts sn end to ignorance and repeated baths in the pbenomecal 
world. 

A prayer for the unin'erruptei Knowledge of 


rv. 1 $.] 


^VETA^VATARA UPANISHAD 


He, the creetcr of the gods and the bestowet of thdr powers, the 
Support of the universe, Rudra the cmnisdent, who at the beginning 
gave birth to Hiranyagarbha—may He endow us with clear iniellectl 

For the iaterpretation of this veoe see Up. 111. 4. 

13 

He who is the sovereign of the gods, in whom the worlds find thdr 
support, who rules over all fwo^ooied and foiu-footed beings—Ur us 
serve that God, radiant and bllasful, with an oblation. 

WouLDs: The fourteen planes which constitute the Vedintic universe. 
(See Sri^JCKcwUige, pp. 75*76.) 


The 5wfret»*e Brahtuan is Mtremefy s»2»tle, the Witness of the 
eosmic process, the ultmate cause of the phencnneKal universe, the in¬ 
most Self of all, and the hestower of Liberation upon those who retdize 
therr oneness with Him. 

14 

By realizing Him who Is subtler than the subtlest, who dweUs in 
the midst of the chaos [of the world], who is the Creator of all things 
and is endowed with many fonns, who is the non-dual Pervader of the 
universe, and all goodly realizing Him one attains the supreme peace. 

SuaTLEB etc: The elements are subtler chsn dte gre&s universe. ’The 
uadiSerentiated pxahnti (avyiksita) is the subtlest entity in the phenomenal 
world. But Brahmao is subtler than the undifferentiated praJuiti. 

Dwsufi: As the unattached onlooker. 

Chaos etc: The universe is the product of avidyE; hence it presents 
a state of iodescrtb abl e' c o n fusion. 


fiy the Knovdedge of Brahman one attains J-mmortaUty. 

15 

It is He who, in proper time, becomes the custodian of the universe 
and the sovereign of all; who conceals Himself in all beings [as their 
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iimet Witness]; and in whom the sages and the dddcs are united. 
Verify, hy knowing Him one cuts asunder the fetters of death. 

Im fbosbr EKi: That is to saj, at the begioaiog of a cycle. After the 
dissolutioa of the universe at the cod of a cycle, the diverse beings, with 
the subtle impresgioiu of theu eccuinulated actions, remain merged in 
prakriH. When those aciiom sie about to hear fruit the next cycle begina 
Thus the tangible universe, doinated by the spirit of the Lord, comes into 
odstencc. 

In All. SBiKCs: From firahine, the highest cosmic msnifestadon, to the 
blade of gras. 

Thb SA 0 B 8 etc: Because En$ceDce>Know1edge*Blus Absolute is the sub* 
asarum of alL 

FsrrsBS etc: Jg7)orai>ce (avldyl) Is death. A person under the spell 
of ignoraoce forgets his true, spirirual nature, considers himself an iodi* 
vidual, and thus falls a viedm to repeated births end deaths. Degies and 
actions, che offspring of ignoiance, ate called the fetters of death. 


The Suffrem^ Bruhnutn is extremely subtle, exceedingly Missful, and 
free from bUmuh. He resides in all beings as their inner spirit, and 
endews them with their appmnt reality. 

16 

He who knows Brahman, who is all BHas, extremely subtle, like the 
fibs that rises to ebe surface of clarified butter, and is hidden in all 
being^he who knows the radiant Ddty, the sole Pervader of the 
universe, is released from all bis fetters. 

t-»gp TUB VUM BTO: When butter, which is the subtle part of milk, 
is boiled, a thtn film forms on die surface which 1$ extremely fine and 
u$ry. DVewise. Brahman is the subtlest of all entities and the bestower 
of Supreme Bltgf- 


Bmhmen consists cf uninterrupted Bliss. He is the Creator and the 
Pervader of the universe. He is of the very nature of Liherasion, which 
is alUtined hy aii^etiounang sannyisins. 

17 

The Maker of all things, seIf*Iuminous and aU'pervadiug, He dwells 
always in the hearts of men. He is revealed by the negative teachings 
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[of ibe Vedanta], discriminative wisdom, and ihe Knowledge of Unity 
based upon xeflecdoc. They who luiow Him become immortal. 

Mana of Att. arc: The manifesier o£ such phesomeaal entities as the 
Cosmic Miad, the tangible universe, aod the 

X>WVti.B BTC: Bcahmen is refiecxed best in the lUia, or space, enclosed 
io the beait, as the sun is reflected best In tvater. 

RavEALBo: As the iadiviable, bomogansous Reality. 

Is savKALED etc: CoDpaxe Svtt. Up. HI. 13 : Ka. Up. Q. iii. 9 . 

Nbcatxve etc: Refers to die well-known Vedinde method of Neti_ _ 

“Not ibis.'* 

Vedanta: The mrd refers here to the Upamshads, which form the 
essence and concluding part (anta) o£ the Vedas. 

DiSCAXMmATivE BTc: By which the aspirant knows what is the Highest 
Good and what is not, what is the Self and what is the non-ScIf, and so on. 

Knowieikb OB BTc: The pupil firer hears about this Unity from a 
qualified teacher, then reasons about it, and at last raalizes it £0 the depths 
af meditatioa. 

Thbv ETC: Refers to the sannyasins who have practised the fiourfold 
dhdphaes laid down by Vedantic teacben. These ate discrimination be* 
tween the Real and the unreal, xenuAcietioa of the unreal, a group of ax 
virtues (calmness of mind, concrol of the senses, etc.), aad laatly the 
Teaming for freedom. (See Silf-KnowUdf^, p. 33 £f.) 

Immortal: The cycle of birch and death in the phenomenal world Is 
the result of avidya. 


BrakmaH is untouched hy time and free from she pairs of opposites. 
It tronseends the no ti on of creation^ prasarrotioK, and destruction ond 
remains unaffected hy the experiences of waking, dreaming, and deep 
deep. Time, space, and catisality, the three states of irakittg, etc,, and 
creation, presorva^on, and destruction are faUely superitnpesed upon 
Brehman through mdyd. 

13 

When there i$ no darkness [of ignorance], there is no day or night, 
nether being nor non-being; the pure Brahman alone exists. That im‘ 
Slutahle Reality is the meaning of “That"; It Is adored by the Sun. 
From It has proceeded the ancient wisdom. 

Daed^esi: Avidya, oc ignonnee, which oeates such illusory pairs of 
opposites as day and sight, being and non-being. Wheo the darknea of 
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Avi<iyi is rernowd, *11 chanaes and diatmctions are transcended; und^ffe^ 
cDtialed Bliss alone Rmains. When one is away from the sun, one sees the 
distincrion of day end night; but in ibe sun itself no such phencmena 
erist. The Knowle^ arising from the ejtperience of identity with Brahman 
remove the darkness created by avidyS. 

Thrm iS UTC: Such notions 8$ day and night, being and non-bcing, 
are falsely superijnpoeed upon Brahman because of ignorance. 

Purs Bhahmaw btc: The word in the t«n, denotes the Bl^ 

One. end the word kevela signifies the pure Brahman, which is free from | 
all illusions created by avidyS. | 

"That"; Refers to the well-known Vedic stacemeut ‘That 6ou err — 
Tattwamasi. (Cfeh. Up- VI. viii. y.) 

Sun: Refers to Saguna Brahman, who, though pervading the eatuo 
universe, is especially associated with the radiant sua. passage in | 
die text forms part of the famous GSyetri mantra. CR*‘ 

Akcjbkt wisdom; The knowledge of 6e identify of the indieiduaj 
soul and Brahman, as expressed by the Vedic suteraent 'That thou art, 
has come down from Brahma, the Creator, through a succes^ of 
To Bcihsii it was revealed by Brahman Itself. This Knowledge is devoid 
of human origin and therefore free from human blemishes. 

The Knowledge of Brahman ia atemal, like Brahman Itself, At the 
beginning of a cycle It Is revealed to BrahmS, from whom it spreads through 
a succession of teachers^ Men of deiaAment and discrimination keep this 
Knowledge alhre. 


inmuuihU Brahman is totally incompnhensihU to tho fintis 
mind. Being one and without a second. He has no poor. Brahmen's 
glory cansiets m His being umHeetsd hy time and space. 

19 I 

No one can grasp Him above, across, or in the middle. There is no ; 
likeness of Him. His name is Great Glory CMahad Yaiah). 

No ONB STfl: Because Brahman is undifferentiated Omsdeumess, free I 
from parts and iricorporcaJ. Such terms as "above," "across, etc. can be 
applied only to a raatcrial object 

THsaa ra arc: Because Brahman is the eramaJ experience of indivisible 
6Iis<;. 

Grbat Gtoay; Brahmen fills all the quancis and pervades everything. | 
That constitutes His superhurcan glory. ; 
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Brahman eanrm apprehendai hy th* «wo7^?tS; He w f?i« m- 
ntost Seif of afl. KnmvUdsi of tm^s idantiiy vHth Brahman con^titHles 
liberation, 

20 

His (om is aoi an object of yidon; no one beholds Him with the 
eyes. They who» through pure intellect and the Knowledge of Unity 
based upon teGecdon, realize Him as abiding in the heart become im- 
monal. 

His form: Brahman is Pure Consdousness and is BaU^huiunous. He 
is devoid of any form such as is associated with a tan^tle material object 
The senses can paedve objects which exist outside; but Brahman is the 
inmost Self of man. 

No OHB STcr The eyes, the nose, and the other sense^rgons arc mere 
iasmiments for the perception of objects. The teal percalvef is Atman, 
or Consdousaess. It is the eternal Subject and therefore carmot be an 
object of perception- Compare: 'That which cannot be perceived by tba 
eye, but by which the eye is perceived—That alone know as Brahman, 
and i»t that which people here worship.'' ^P- h 7O 

TbAOUOH rurui arc: See ^vat. Up. IV. 17. 

Aninino STO: As the inmost Self of all. 

It is only the soonyasins, the great renouocers who have ptaerised the 
requisite spiritual disciplines, chat know hy direct and iminediaCc ex- 
peneoee the oneness of the self and Btahraan. Thus rhey transcend dea6. 
Death belongs to the phenomenal life, which is the product of avldyi. 
The Knowledge of Brahman destroys avid)^, and coi»equeatly the known 
of Brehmsn 1$ free from repeated Irirths* and deaths. 


Through tha grace of Brahman one atttdns the fulfilment of desires 
and i$ freed from all obstacles. In the following two versei the ieeker 
supplicates Brahman for His grace: 

2! 

It is because Thou, O Lord, art birthlesa, that some rare souls, 
frightened [by birth and death], take refuge in Thee. 0 Budra, may 
Thy benign face protect me for eved 

BiATHLass: Brahman, unlike an embodied being, is free from such 
phenofflenal characteristics as bird). lofiiRtlty, disease, death, hunger, and 
thirst. ' 
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RAMsoats: Ttcw who come to the Lorf for sWlCT, afflicted by di^ 

or fear, or for any other tcisob, art raw indeed. 

Baj«JCN: The word is explained by one of the commenutois as meeamg 
dthd "Invigoming' or “ejchlliradog" oc "rumed toward the souih." 


22 

0 Rudra, do not, in TT^y wrath, destroy our childran and grand- 
cWldien. Ete not dcstrcpy our Mvw. do not destroy our cows or horses; 
do not destroy oat strong servanls. For we invoke Thee always, with 
oblations, for our protection. 


Here ends the Fottrth Chapter 

of ilu ^vetdivatara Up/f»ishad. 



CHAPTER V 


IN THE IMMUTABLE, infinite Supreme Brahman reroain hidden 
the iwo! knowledge and ignorance. Ignorance leads to worfdJiness, and 
knowledge, » Immortaliry. Brahman, who controls both knowledge and 
ignorance, is diSereni from both. 

iNnKTTB: That is to say, uslioutcd by time, spece, or other factors. 

In . .. Supreme Bpahman: Ox the phrase may mean "In Brahman, who 
is superior to Hiranyagarbha (the Cosmic Mind)." 

1 $ mppaasHT arc: Hist i$ to say, Brahman is the unattached Witness 
of both knowledge and ignorance. 

Igneraace and knowledge, both belonging to raiya, an two categories 
of the pbecwoiCDal universe, of which Brahman Is the ultimate auae. The 
mayl of igocrance entangles man in the world, and the nays of knowledge 
brings bin Liberation. Knowledge here denotes the spiritual virtues ^ 
means of which on aspirant ultimately attains Liberation. Bamakrishna 
compared ignorance and knowledge to two thorns: the thorn of ignorance, 
which has entered the flesh, is taken cut with the help of die thorn of 
knowledge, and then both are discarded. Brahman i$ the deuched WItses 
of the world process, which is susuined by the power of kooudedge and 

ignonoce. 


Brahman is described: 


2 

He, the non^ual Brahman, who rules over every position (by 
dwelling m each as its inner Guide]; who controls all forms and all 
sourcBs; who, in the beginning, filled with knowledge the omnUdent 
Hiianyagarbha, His own creation, whom He beheld when He CHiran* 
yigaibha) was produced-~He is other than both knowledge and 
ignorance. 

Posmeot: Refers to all physical, elemental, aad iniangibla objects, such 
as earth, water, air, heaven, sun, sense^trgans, and mind. He inhabits all 
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tbue objccu and is within them? hit Him they do not know. They fonn 
His body; He controls than es their inKroal Ruler and iminortal Self. 
CSee Br. Up. lU. rii. 3 *i 30 , 

W«o - . . 80URCMS! A reference to the two aspects of mdya: undifte* 
entiaied and diffccenllaied. (See ^v«t. Up- IV. ii.) 

FitLSD WITH iu»OWLE«iiss That is to say, with knowledge of the pest, 
present, and future. Dhtmi, or rlghteousoeK, dctachroeot, and the various 
otha vittues ate also included. 

Hiranyacamka; The first znanifesearion of Bjahroao in the relative 
universe. (See The Ufoniihads Vol. I, pp. 68*69.) 


The creation hy ths Lord is descrihad: 

3 

[At the time of the creation] the Lord spreads out individual nets 
in various ways, and then {at the time of the cosmic dissolution] with¬ 
draws them into the great prakriri. Again the all-pervading Deity 
creates the aggregates of body and senses, both individual and collective, 
end their controllers also, end thus exerdsts His ovetbrdship. 

IrmrviouAL nbts: The non-Self, or physical element, consiKuig of 
body, mind, sense*, and prina is called a net because it entraps the soul 
sod entangles it in the world' 

Vax»us ways: Brfers to diverse aggregates of body, senses, mind, etc. 
Their nature ia the present cycle is detenamed by the actioas and thou^ts 
of iaihviduaH in the previous cycle. 

WrranRAWs: In tbe teveise order from that of creation. 

Cheat naAxnm; The collective or univcnal maya, which ia the source 
of multiplicicy. 

Contaolleas: Tbe various ceottes of consciousness, from Hiranyagasbha 
to the mosquito. Hiranyagaibha is the controller of the totality of miads. 
Ualts of consdoutaess coatrol the bodies of gods, men, and subhumao 


The meaning of this rather abstruse varee appears to he as follow*: 
At the beginning of a cycle the Lord (diac ia to say, Ssguna Brahman) 
pru)ecU from His m^a. or prakriti,* various aggregates of body, zniod. 
senses, and ptina. These aggregatea, which are the bodies of superhuman, 
human, and subhuman creatures, ate fashioned according to their actions 
and thoughts In rhe previous cycle. The bodies ate called nets because they 
entrap the purusbas, or souls, and entangle them in the world. The putu*h« 
ore dis’cnificd aspects of Brahman, limited, under the Influence of ma)«. 
by the diffexent bodies. At die time of the cosmic dissolution the bodies 
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merge in the gmt prakriti. They an projected again at the beginning of 
the jje« cycle. The fiist form thus projected is the undifferejiiiaced ag- 
gieg«e, which is conlfolled by Hiranyagarhha. Then other jadhodual 
fonas come inw easteacc; and they arc controlled by various coosdous 
beings—gods, human beiags. or subhuman croacurts. These conscioua 
enriHes are the various aspects of Brahaxon identified with a&d limited by 
diverse material bodies. This idenofication is the result of mayi. But 
Btahmsn Itself, unaffected by mayi, is the supreme controller. 

The second part of the verse may also be explained in the following 
maaaer: At the beginoing of a new cycle, Brahman brings into existence 
various LMds, ruling over different universes, and exercises His power 
over them ell. 


The Sttjrrewe Lord is ths omnisci^i and ulf^nminous controller 
of all things. His nature is InMvisihU Consciousness- 

4 

As the sun shines, illumining all the quarters—above, below, end 
across—so also God, sel^resplendent, adorable, and non-dual, controU 
ell objects, which themselves possess the nature a cause. 

All TKi auAnTBRS: The various directions and the csddes exUtitkg 
thercia. 

Coo; The Sanskrit word Bhagavan, in the text, refers to the Supreme 
Being, endowed with vsrious supcmarural powers. 

ADoaxaLE; Brehman is adored by those who seek worldly prosperity as 
well u by those who want Liberation. 

QmrRGLs: By being chdi inner essence and ruler. 

Waicb THBMSBLvaa BTO; Every entity in the phenomenal world fuoc- 
dons both q$ a cause and as an e^c. 

The lj 3 fd, hy His very presence, causes the primary and the sub¬ 
sidiary prskrtri to function in the relative world. He is the support 
of the universe, which is susudned by the causal law. He confroi the 
three gunas, which metnifesi themselves in living beings according to 
merit and iemerif ac^red through actions in the previous cyde. 

5-6 

He who is the cause of all and who enables all things to function 
aaordlng to their ruture; who brings to maturity all that can be ripened; 
who, being non-dual, rules ovet the whole universe and engages the 
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gunas m that respective functions—He is concealed in the Upanishads, 
the secret pan of the Vedas. BrahmS knew Him who can be known 
only from ihe evidence of the Vedas. The gods and seers of olden 
times who knew Him became Brabmao and attained Immortality. 

ENAitfiS ALL •nuHGi MIC: Thai fire bums, ware: fiows downward, and 
all things follow tbeii osturel course is because the Iramutable Brahnan 
is the uarelated support of the universe, just as the deseR is the unrelated 
support of the mirage. Brahman is ritam, ox inviolable law. Brabman, 
sot the material elements, is tbe cause of the universe. 

Banjos TO ATO: On account of Brahman's preseoce, all entities capable 
of maturxsg or of bearing fruit do so. 

Gurus: Tbe three gunas coastitutiDg the Inert prakrirl cannot function 
without an inrelligent agent, just as the low cannot he administered with¬ 
out an intelligent judge. 

Sbcxht ATCr Ihe Upanishads deal with the piofcuad Knowledge of 
Atman and Brahman, and cannot be understood widiout the help of a 
qualified ptecepcor. 

Bkahma: Tbe first^taated embodied being, to whom tbe Knowledge 
of Brahman was revealed by Brahman Itself. 

Gone: Such as Agni and Voruoa, meolioned in the Vedas, 

SAeas: Befers to Vamadeva and other illumlTied sages. 

KetEW Him: As their inmost Self. 

Bbcamb BftASXMAN BTC: Compare: who knows the Supreme 

Brahman verily becomes Brahmao.” (Mtf. Up. lU. u. p.) 


The siaument 'That th&u art" gives the essence cf ike Vedic vrisdom. 
The verd That, as edready pointed out, denctes the Great Lord, who 
is the very embodiment of Truth, Bliss, ond Knowledge; who is bob* 
dual, mdivtsible, and known ordy from the evidence of the Vedas; and 
who is the inmost $e!/ of dl. Now will ha given the meaning of ihe 
word thou, h will he shown that this word denotes (he jiva, or indb 
vidual sdf, which in its true nature is untouched by cause and effect; 
which h the essence of Reality, jay, and Consciousness; and which is 
elernel, unestoched, and identical with (he Supreme Atman. That 
ihe indivtdvol self loses the knowledge of its true nature and appears 
as the phenomenol being, the doer of action and the experiencer of its 
result, is due to its association with such upadhis as the body and (he 
senses; this is not its notufal state. 
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Endowed with guuas, the jiva performs acHon, seeking iu fruit; and 
again, it reaps the fruit oF what it has done. Assuming til forms and 
Jed by the three gunas, the jiva, ruler of the prSnas, mams about follow¬ 
ing the three paths, according to its deeds. 

EemowiD arc: The inborn tendeactes of the jiva are constituted of 
the ihiee gunas. ThcK tendencies arc produced from the subtle impresdraa 
crested by the jiva's actions and thoughts in its previous birth. The jWs 
general character is deieiniined by the ptepondcranee in it of a particular 
guna, though sU tbe guoas are prescni. Under the influence of sateva a 
man follows the path of knowledge and detachment, and works io order 
to attain Liberation. Under the influenet of rajas he aOs primarily for the 
eojoyment of happiness here and hereafter. TOen his action is influenced 
by tanas, be will be reborn in the subhuman world. 

AssuMiNO etc: Such as the fonus of gods, men, animeJs, or inrects. 
As explained in the previous note, the partoular form is deiermuied by a 
panicular guna. 

PwifAs: The five vital breaths, which keep the embodied being alive. 

Tbsbb faths; The paths of righteousness, unrighteousness, and knowl¬ 
edge. Or the paths may mean the Way of the Cods CDevayaaa), tbe Way 
of the fathen (Pitxiyana), and the path leading m rehitth as a worm 
or insect. 


The jiva is in reality KORe other Aok the rtonsiuel Lord. Its various 
phenomenal chirracteristics, such as desire, volition, and egoism, are 
illusory superimpesisions due to avidya. 

8 

Of the size of a thumb, but bnUiant, like the sun, the jiva possesses 
both volition and egoism. It is endowed with the qualities of both 
buddbf and Arman. Therefore it is seen as another entity, inferior, 
and small as the point of a goad. 

Seb BTC: The soul is aid to dwell io the hearr, occupying the space 
wlthia it. The heart is described bs being the size of a thumb. 

Bbilliaivt, bto: Eeferring to tbe luminosity ioherent in the Self. 

Jiva: Vedinta defines the jiva as Brahman reflected in or limited by the 
buddhi. This reflection or limitation is an appearance and not teal. 

VounoM AND bootsm: These are characteristics of the buddhi and sot 
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of Ahian. As a franspareni cr?8ul appears » possess tbe colour ^ a fiovwi 
lying near it,« Atman appears to possess ibe qu^ties o£ ^ ^ddht. 

It is bndowbo stc: Identified with the buddht, which Is mert, Atman 
appears to be ignorant. But in Its own nature Atmaa is always conscious. 
•Hie phenomenal jiva reveals both ignorance and Knowledge, the fwoier 
being the quality of die buddM, aod the latter its own nature. 

ANcmiaa bto: Atman reflected in the buddhi seenva to be diffei^t from 
the pure Atman, just as the reflection of the son seems » be dlffercoi 
from rile tael sun. 

SwALL btc: Refers to ri»c subtle ootuie of the jive. 

That the jwa is desetihed as suhtU is ius to its association with the 
subtle body- 

9 

Know the embodied soul to be a pan of the hundredth part of the 
pc«at of a bait divided a hundred dnie$} and yet it is infinite. 

The subtle body, which aa< ss the ujMii of the jiva, is extremely 
subtle. Identified vrith it, the jIva also is described as very subtle. Rut m 
ttaliry it is none other than Brahman. 

When associated with the Mfddki of the gross body, the jiva acqukei 
tha eharacieristks of that body. 

10 

It is not fcawle, it is not male, ncr is it neuter. Whatever body it iah«, 
with that it becomes united. 

It is wot BTC: Becau« the jiva is in reality identical with the non-dual 
Brahman, or Pure Consciousness. 

WhaTBvbR btc: Identified with the gross body, the jiva regards itsetf 
u mole, female, or neulet, or as stout or thin, and so on. Sc*, stoutness, 
etc. are the characteristics of the body, and not c# tha self. 


Hoxe doss the jiva assume vetriovs bodies? 

II 

By means of desires, contact, attachment, and delusion, the embodied 
soul assumes, successively, diverse forms in various places, according 
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to its deeds, just « the body grows when food and drink are pouMd 
into iL 

DivBMa FORM!: Forms as high « tUt of Hinmyagarbha or as lo»r « 
that of an msec.. Fm< **te oiisea . desire for an objeci, d>en ,he sense- 
oqpns m conuct with ii, nee. the jlra gnws a.mched to the object 
and lastly It falls a victim to the delusion created by aitachmcnt Thus it 
p^orms various deei, righ.aous and unrighteous, and a. a result astumea 
different kinds cf bodies, ooe af»r aocrtber. 


The preceding verse has spoken of the diverse fcmxs assumed by the 
embodied souL What are these forms? 

12 

Be embodied soul, by means of good Qr.d evil deeds committed 
by Itself, assumes many forms, coarse and fine. By virtue of its actions 
and also cf such characteristics of the mind as knowledge and desire, 
it assumes another body for the enjoyment cf [suitable] objects. 

Good bto: Be nature of a deed is determined by the guna (saltva, 
rajas, or tamas) under whose inBuence the embodi^j being acts. 

MAtor yoBMs; Bose include the bodies of the gods, human beings, 
aoimais, insects, ere. 

Actions: lawful acHona ore those preserfhed by the scriptures, and un* 
lawful actions are the opporiie. 

KwwLEDon ANP oasna; Be word knowledge really means thought. 
Both thoughts and desires can be good or evil. 

Be subtle tendencies created by the ii^dividual soul's actions in its 
previous life ere the cause of its unioB with its present body, CCompare 
Ktf. Vf. IL ii. 7.) 


The jiva, indicated hy she word thou in the Vedk slalement 'Tket 
thou art, transmigrates in the phenomenal world, wkieh is character^ 
ized hy vneeasing hifik and death. Here, through the fractiee of 
Vedantic disciplines, it rids itself of the attributes falsely sttparimposei 
hy midya and reidizes its oneness with Brahman. This ro^izaticn of 
oneness is Liherarion. 

13 

He who knows the Lord, who is without beginning or end, who 
sends in the midst die chaos [of the world], vdw is the Creator 
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of all things and is endowed with many £om)s-he who^ws *e 
De&. the sole Pervader of the universe, is released from all hts 

fetters. 

Hh W90 BTc: Compare S«t. Uf. IV. 14) x6* 

The following is adapted ftoii. Wata's commeaW: 

The live, unto the weight of asidyl, daire, acdOT, and ire le^t, n 
towned^ the ocean of the world. Identifying its^ the body, it 
individualieed, and in the course of its wa^nng 

rjfi 

dispassion tor all enicymants, here or Wieafter, and pre^ *« ^ 
world. 


Tlie Sttpremr Lord, Himself withoat e su^ort, “ 
cremion, ^^«on, and destrucrtort. He con be ^ 

m heert. THrottgL knowledge of Him one otte.ns Ltbereiion. 

14 

Those who know Hint who can be realir.d by the pure «•» 
fe called incorporeal, who is the cause of ^tion and 
is ail good and^ creator of the [siateen] parts-tho« who Itnow the 
luminous Lord ate freed from embodiment. 

ausa Of BTc: Or tha p«sage may mem “ihe cause of the d«micd« 

Parlor die six«n pans, which conadntte to embodied being 

B«: That is to say. to hrviwer of the SeU is no. ton 
again in the world of Ignorance. 


Here e«ds the Fifth Chapter 

of the ivetisvaUaa Upaniskad. 



CHAPTER VT 


SOME LEARNED MEN speak of the inherent nature of things, and 
some speak of time, {as the cause c£ the universe]. They aJl, indeed, are 
deluded. It is the greamess of the selMiuaioous Lord chat causes\he 
Wheel of Brahman to revolve. 

SoMB BTCJ It has already been stated (See I. a.) chat neither the fn- 
ioeot natuie of chio^ nor time can he the first <suse. 

The uaivcise is not a self-creating, self-evolving, and self-destroying 
entity. It is lifeless end inert. Brahmwi is the ulrimate cause of the world 
process. 


Both Lord and His greatytess arc described: 

2 

He by whom the whole universe is constantly pervaded Is the 
Knower, the Author of time. He is sinless and onmisdenr. It is at Hia 
command that the work which is called earth, water, fire, air, and 
appears as the universe. All this should be reflected upon {by 
the Wise]. 

Knowbus He is the very stuff of consciousness, 

Author btcj Time Is the destroyer of all material entities, but Brahmsu 
is the controller of time. 

SiNtaas: Or the word guni, io the Cexc, may mean "endowed with the 
three gunas." Hus association with the gunas is due to mlyl. 

Wofti 5T0: IhcM are two kinds of action. One is eraniormation. and 
the ether, illusory supchfflposiden. In the former instance, the ause gives 
up its own nature and becomes the effect It is like milk's becoming curds. 
In the latter instance, the cause, without giving up its ovvn nature, appean 
as the effect, as, for example, when a rope appears as a snake. According 
to Noo-dualistic VedSota, Brahman appears as the univenn. First of all. 
Bnhman appears as from ikak is produced air, from air fire, and 
K) Oft. 1 q the text the five elamenis are called wotk in the sense that they 

3 29 
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tbe uoivenC' 


Th. »«.w.e of porf«l KnM> Ae discipU^ for o.to«- 

trtsni: 


•Tl,^ vod who to perfonw toons and then turns away from them, 

- “E 

by themself and of subtle tendencies [acquired from actions in piwnous 

births] attains Liberation in course trf time. 

Pnaronats act.ohs: -ni.r is to say, ill his actions are itoormrf as 
oa^ngs to -be Lord, as raughl in the Bhagsvad G.U. Thus the aspirant’s 

'Tu^?:r=r“i^ . m«, performs bU dudes, tegarddg bbn^ 
instrument of the Uid ind surrendeting tbe fruit to Hum heiowuiiees 
a, ^^t an duties, or they drop avay from him. Thus 
SkdTlhe We of sannyJsa. The idea of duty la the result of at.aehmana 

(Corapaie Su. 1. 15**^0 

Owe: That i* lo say, scmc« « *hc guru. 

Two: Love of Cc<i ^nd iove of the gum. . c .. 

Tmiaa: The Vedantie disdplines of learning the uuihs of “« to^ 
with the help of a guru, reasoning about them, and finally meditating on 

’'‘^oirr; The right dlseiplines of yoga Irid down by Patanjali. Cyoj- Se- 

A mterm.ee » ".hon” in rh. Vedie 
to. .r.’'-d,at is .0 say, tbe individual self, whreh m 
^cbed witness of the aeti.ides of the body wid the sens^tw^ 
redJy vacimseA during iha states of waiting, dreaming, end deep 

‘'Xoi«« i-aweiPii: Refers » 'Tl>et" h. the statement That to 

art" It denotes the Supreme Self. , c c*i£ 

Unites etc: The union W the individusl self and tbe Supreme Self is 

tealiied in 8 direct aod mrulHw axperieoce. 

VtSTOss arc: Such as compes^o, charity, punty, benevolence, dcaw 
lessaC8», liberality, and freedom from malice. 
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Subtil Tli* good tendenciw «rumulai«d from rigHcou* 

acuoas m many past birth*. 

AIT^S Liberation; Tils sate i. d«criW by PBm.jaJi in Ycg. Su. 
1. 31 33 * 


Tbc tttt has been ^plained diff^dy by different emnmentatoa 
present notes are based upon the interpreiaiioa by VijnSnabhagaved, 


Tha 


The meoning of the foregoing versa u elahorated: 

4 

He who attains purity of heart by performing actions as an offering 
to the loH, aud mexges prakriti and aU its effects in BraJ.man, reaJi 2 « 
bis true Self and thereby transcends phenomena. In the absence of 
maya both collwtive and individual, all his past actions (except the 
ptaraWhaJ ere destroyed [and he becomes liberated chough still dwelh 
m the Wy], After the destruction of the pSrebdha kenna 
he attains final Liberadon. 

He who AITAINS BTO: A reference to tarma-yoga as desenW in S. G. 
a. V. xc-jx. According to its insimetioBs s man should parfono 

hjs daily obligaicffy duties and also the duties presoibed for special oc- 
caaoBs, regarding himself as God’s instrument and sutrendering the lesahs 
to Thus the impurities of his heart are destroyed and he is oualified 
tor die higher disciplioes of medicarion and amJdhl, 

MBRoas STC: According to a weH-hnown VedSatic principle the effect 
IS a mere name, a figure of speech to serve a pracrictJ purpose in life It 
has no easrence independent of the cause, which alone is real. For instance 
a^l IS made out of clay. What diainguishe* the pot from tbe clay is a 
designated by a name. In essence the pot is not diffecent from the 
clay. The wise man ms tbe effect in the cause. This seeing is called the 
maging of the effect in the cause. All the separate grow entities, which are 
Ae effect of the collective gross entity, are made to merge in the latter. 
The collective grw entity ia made to merge in its cause, the fivu gross 
^Ments. which in ibeit turn are made to merge in the subtle elements. 
Tbe subtle elements ate made to merge ia undifferentiated primotdial 
matter Craulaprakriti), which, again, is made* to merge in miya. By this 
pwess the aspirant, os stated before, merges the effect in the cause, that 
“ to say. regards the cause as non-different, in essence, from the effect. 
Now, mIyS, the power of Braliroan, has no Independent existence; from 
the standpoint of Reality ic is the seme as Brahman, Theicfbre the wise 
te^ract merges miyi in SachchidSnanda. He realizes iB4yi to be tbe noa* 
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dual Brakiaw,« bomogeneous OaMciousoew. In other wo»ds, the wpitatit, 
through 8 pro«» of discrimination and wocenrratioD, makes the te%a dls- 
atmear inW ihe cauae aod carries 00 this process tiU he arrive at Brahman. 
B^man, being UUinwte Reality and the Causdes Cause, carmot be made 
to disappear into anyching el*. This is Ae Vcdandc method of .attammg 

samSdhi. ., , 

RiAUzae flT0> Thai ia to say. diiecdy experiences oneness with the 

Supreme Self. - , - v 1 

TRAWSOfiww «Tc: Because there no longei exists for him any phenomenal 
universe, He secs Brahman alone. The pScoomensI uniwse, projected 

by mayJ, is unreal. , , , . 

In Tsia AssfiNCS STCj The notion of action, actor, and wsult belcpngs tt 
the reabn of oaya. When mayii U destroyed by the Knowledge of Brahman, 
the impeesaiofts created by past actions are also destroyed. CB. G. IV. 37,) 
According to Vediotic philosophers there ate three kinds of actions^S^ 
actions performed in the past have not yet begun to bear fruit, Ome«, 
known as priribdha karma, began to b«t fruit at the baling of the 
pcesent biith; indeed, the present body is the effect of such ac^ and 
will conrinuB to function as long as their momentum lasts, finally, there 
are the actions that the person ts petfonning at the present rime and whose 
result he will reap in the future. According to Vedinta, the Knowledge « 
Brahman destroys die £«t and last kinds of karma, but not the second. 
The body, following the momenfura of ibis prarabdha kanna, conorme 
to live. The illuiiuned person is not. however, affected by it, since he has 
already realised the umeabiy of the world. He leads an uoauached life, never 
forgerring his true nature. His body, senses, and miod continue to peitorm 
their respective functions, and he may experience old age, blindness, deaf* 
ness, pleasure and pain, and the like, which aie the characteristics of the 
body, seoses, «c. But he regards them as one regards magic—enjoying « 
and at the same time knowing it to be unreal. This Is caUed the suie of 
Tivtnmukti, or Freedom in the body. A/tet the prarabdha karma has com¬ 
pletely exhausted itself, d»e body dies and the Knower of Brahman attains 
£pal Liberation, called ^^aha Mukti. 


The seeker shield wonkip the Cre« lord in order to attmn the 
Knowledge of Redity. 


5 


The Great Lord is the be^nning, the cause which unites [the soul 
with the body]j He is above the three kinds of time and is seen to be 
without parts. After having worshipped that adorable God dwdlmg 
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r^.'ss £ tfzii" "> - “■». 


BflCWKWo; The primal cause of aU thine 


He from dm uwverre proceeds is higj.er end other then dl 

forms of the TW of t}« World] and of time. When one knows Him 
'’’'*««Uer, the brbgex of good, the destroyer of evil, the 

BTc: That is to say, totally unetlaohed to the ttniveise. 

B ) ^ to a tree. CSee JCo. Up. 11, iii, ,j 

PowBKS: "nie si* greet powen, naineJy, toiel power, dhatma dotv 
a^ce, knowledge, aod mnnnciatior.. The, ate the chataeteristics 

This veise, like the ptecedmg one, is related to verse 4 . 


The notime of (he Supreme Lord ns revealed to (he 


Visa; 


Lord of lords, the Supreme 
^tyof dol.es die RuJct of rulers; who is higher than the im^tish- 
able ptaknti and la the self-luminous, adorable Lord of the world 
Wi: The wise. 

"“°*s ™ haevenly powers that 

«»Uoi the sun. death, eu:. Or the, may signify Brahmi, ^ 
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Ru*. »bo « kMvm « d.e Cr.«or, P«s««r .nd De«^ rf the 
uMve«, n^c d<iB« M uAd« conmJ o£ B«hmAA, t!« Suprme 

esrms: The d.iB« Indr., V«nm.. Tl>«c d«lr« 

derive iheli powers from flie Supreme LonL . */. j 

Oi- nciWAs: The lulen e.e Hirenyegeibhe, or ite Cosmu: Muid, 
in Hij vinous ispects, such is Btahma, Pisjapoti, ind V^t- 

I«M«snABci Wait.: Ref«s » *= MyJUkn, « p^, of Bnhinso, 
It L the germ of ill perishable entidee md manifests «sel£ i^gli vai^ 

ilusoty C. Nothing but the Kncnvkdge cf 

rdilively speaking, it is called topenshahle. Miya, the mimrial 

ause of the uaiverse, has its support lo Brahman. _i e v 

Amiassb: The Vedas, Smrids, and all other sacted books extol Bcahman. 

Ttrough the rcaJiindon of oneness with ** 

Highest Good and the fulfilment of el! his ^deavou^The ^• 

tai^nummable unlveiacs, with riieir many deines, lordi ' 

«e Bmhman is the Supreme Urd of all. a discusnon of the mbjeet, 
see The Upenisha^ Vol. I, p- 7» 2*) 


The nature of the Sufrotna Lard: 

3 


He is without a body or organs; norte like unto Hun li « 
better [than He]. The Vedas speak of His exacted wh*d 

is innate and capable cf producing diverse effeccs* and also of Mu 
onuiiscience and mighL 


Tm VfiD*8 etc: Tbc doctrine of miya is he«d oa Vedic revelatkm and 

not on human reasoning. , _ , - . v 

ExAlTBD powas: The passage refers w the meyofiakri, by wh^^ 
phcDoaenal universe is created, preserved, and uliuoacaly destroyed. Tto 
power is called exiled because it is supuhoi to its waaifestsliODS in tUe 
form of diverse eotitiea. 

Ikkats: MSyi by its very nature inheres in Brahman. 

Capasio . - . DivafcSD etc: This cbaracieristic is known from tbi 


multiplicity of created objects. 
MiCHt: By His very presence 


ihe Lord animates inert prakriti in® 


action. 
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He has no master » the world, no ruler, nor is iheie even a sign 
Hjm [by which He can be inferred]. He is the cause, the Lord of 
the lord of the organs; and He is without progeniwr or controller. 


Not . . . aiw: The existence of an unseen object can be inferted 
fmii a »gn. as the asdsteoce of fire from saohei foe fire and smoke aie seen 
to e«« together. Bur char is not true cf Brahman. The Lord alone exists 
^ B one and without a second. One pexeives Him seas nothing else. 
Tb«^ It IS said Act the reality of the Lord cannot be infafrad frwn 
«y du^censuc sign. His nature is undiffemndated Coosciouanass- The 
Vedas alone ate the prot^ of His existence. CCompare Ka. Up II iiL 8 ) 
Cause: The word is used here in the sense of unteUted substratum such 
as, ^ ^pla, the desert with reference to a mirage. One who has not 
heard about the desert from some other source cannot infer its existence 
merely from the mirage. Likewise, from the investigation cf the phcoomenal 
uoiveise alone one cannot infer tht exiswace of Brahman or know Its 
QiTure. 


Loan . , . organs: The embodied soul Oivatjail) is the lord of the 
organs of perception and of action. Brahmen is the Lord of the embodied 
souL 


Now the Vedic seer prays for the attainment of his goal, namely, 
onenefs with BraknutH; 


10 


May Ae non-dual Lord, who, by Ae power of His inSj^ covered 
Itself, like a spider, with threads drawn from primal matrer ^rod- 
hana), merge us in Brahmeni 


Thbbaos . . . MATEBa; The word predkSna refers to primal matter ia 
io imdiSessnriated state, the first enriey to be evolved from the contoa of 
iWuaha wiA prakriti, which is the germ of all material appearances. The 
Wfd threads signifies the manifestations of matrar In the pheoomvnal world, 
*ich as name, fonn, and action. The Lord Is covered by His own mSyl. 
The crtKion is a spontaneous action on His pan and not the result o 6 
necesacy or of any outer compulsion. 

Msaos arc: TV seer prays for complete identity wiA Brahman. 


j^6 6vBTiiVATA»A UTANIBHAO [vi, II. 

The two faihwiHg vems reveal BmHwan as umgHfly as ikou^ It 
were a /Vttif in ihe j»fllw of one's hand and shtnff that <He Kiiowledgfi 
cf Brahman ahne hestews the Highest Cooi and Sufreme Bliss: 

II 

The non-dual and resplendent Lord is bidden in all beings. All- 
pervading, the inmost Sell of all cceamres» die impeller to action^ 
abiding in all things, He Is the Witness, ihe Animator, and the Absolute, 
free from gunas. 

Now-doal: The mulHplidty of Aonan is lefuted ^ Ais epiAct. The 
appsrcac multiplidcy U Ae rc^t ol nesdeoee. 

iUsPLBt4nSHT: That Atman is a material substance is denied. Its nature 
is ifidivi^ble Conariousness. 

HmnsK Rc: The resplendence al Acmaa is concealed by Ae veil of 
ignonnee, as Ac light ol the sun is concealed by a patA of cloud. 

Au-psavanvc: Penneatiag all Aiugs, boA wiAin and without, like 
ikaie. 

IrtMoeT BTCJ A* the rope is die true self of Ae iUuaory snake, «e 
Atman is the mie self of ell materiel enuties. As Ae notion of Ae snake, 
line of water, or stick is falsely superimposed upon the rope, » Ae notiou 
of corporeality, birth, deaA, etc. ire falsdy superimposed upon Atman. 

iMPBLaai Eio: The body, senses, mind, ego, etc., being inert and 
material, cannot of Aemsaives pcrfbia any aerion. Thnugh Ae proxumty 
cd Atman, which is Pure CoDSciousne&s, Aay beoMne iwdve, like iron filings 
ia the presenea of a magnet. (Compare B- ^ XVUl. 6i.) 

Aaiwwo BTo: Thouii Aaaao Aides in all Aiags, y« It U not affected 
by ihtir good or evil chancterisdes, beaure It is unattached. The sky, on 
account of its deiadied nstiire, is not contaminated by suA eatnacous 
Abgs as dust or smoke, 

WrTMBn; The serene spectator of Ae activities of Ae body, senses, and 
mind, and of Aa outside world as well, 

AwiMAroR: 6y the presence of Arnian, Aa mbd, senses, ptina, body, 
etc, are impelled to Ktioo. 

Aasco-UTS: The Cansdouaness Aat is Aa very stuff of Abnaa is free 
from bitA, growth, decay, or dcaA. If k weie subject to AangB, then o« 
would have to admit Ae avleinnce of another Consciousnasa that was the 
pcTcdvar of suA Aange. This meAod of reasoning leods to an ixifimte 
regre&s. The Gonsciousires of Atman is absolute. Aat is to say, independent 
of any outsida object. In its pure state Consciousness is without contmt 
Self-I^wledge desnoys Aa iliunory dualixy of subject and obyect, 
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Free prom btc: mt U to ay. free Szom attva. wja. and tames. TTtea 
g^s are respomiUe for cteatioD, preservetioa, and destnjcrioa. TTie acts 
of creaow, and destruction axe superimposed upon Atman 

through avtdyS; hence they do not fona Its reel nature. Atman, as Pure Con- 
$oouffiC59, IS desenbed by the negative method cf Nsti—'TMoi this," 

n 


■^ere h a ^^ual Ruler of the acdonless marty; He mahea the one 
seed manifold. Eternal happiness belongs to the wise, who perceive 
Him within themselve^-^nd not to others. 

Ruur: All things are uitder dte control of the Lord. He Himself h 
independent. 

AonoNLEas Kawyr Refers both to the embodied soul Cjiva) and to its 
body, senses, mind, prina, «c., which an modifications of matter and 
hence men. In essence the jiva, coo, is Brahman, absolute and all peace; it 
IS free from activity. Tht appeieot activity of the jiva is the result of miyS. 

Saac; Maya is che seed or source of prakriti, which b formed of the 
five dements of matter. CSee B. C. VII. 4.) The Supreme Self, or Brahman, 
is the seed or source of the jfva, or iadividual soul. 

Manipolp: Refers to the diverse eotitics of the phenomenal wodd. 

EranNAL etc: See Ka. I 7 p. II. fl. u. 

W»b: Those who hove practised such spiritual disdpifnes os discriraina- 
tioQ, dispassion. and the various moral virtues. 

Who yflRcarvE etc; That » to aay. who perceive Brahman in their 
purified buddhi. ITie passage refers to the lealbarion of die identity of 
Brahmaa and the jiv& 

Eternal happiness results from the reahearion of the ooeaess of the 
iodividuaJ soul and the Supreme Self. Neither concrete worship nor action 
cao produce this bappioeas. Wordiip presupposes the duality of the wot' 
shipper and the deity, and action b assodated with the doer, the inarumant, 
and the result Wh^srever there is coasdousneas of duality there is a seed of 
fear and friction. 


Tha $«preme Lord is eternal He is the emhodiment of Consciousness 
and the hestower of the fruit of action, to be redtzsd through Krtowl- 
edge. Realization of the Lord is 

13 

He is the Eternal among the eternal, the Conscious among the 
conscious, and though non^iual, fulfils the desires of many. He who 


Ij 8 iVETAlVATARA UPANISHAP [vi. I 3 , 

has known Him, the luminous Lord, the Great Cause, to be realized 
by SSmldiya (Knowledge) and yoga, is freed from all fcturs. 

Hfi JS BTc: See iOt Uy. It IL > 3 ‘ 

Ztkwal arc: The word ««mal signifies iba jivjs. In essence the jives 
are none other thao the Lord; that iS why they too ece called atemal Or 
"among the eiemal”—rney tnean, by e gramiDaflcal twist, "among 
the aon-etenjsV’—enityan*#. In that case the passage signifies ^al the 
Lord is the unebangiDg ground of the sun, moon, earth, etc., which con¬ 
stitute pJienomenal e«srence and are superimposed upon Him tough 
evidyi. The Lord is the unchangiag substratum of the entire changing 
universe during its creation, preservation, and dissolution. 

Cewacaous ire: 'The deities end other living beings derive their in- 
telhgence and eonsdousacss from the Supreme Self, just as a piece of hot 
iion derives its power to bum fwm fire. Without the Consciousness of 
Atman all entities would be inarc. 

Nonwai.: Tbe Lord is Ae inmost Self of all creatures, from Brahmi 

to the anc. , 

Fulfils stc: It is Aa Lord who brings about Ae fruirion of mans 
actions according to the law of karma. The law cannot function by itself. 
It must be administered by the inialUgence <d Ae lord. Or Ae passage 
may mean that Ae Lord fulfils the desires of His davotees. 

Samihta: The Knowledge of oneness realized Arough^ contemplation of 
suA Vedic Statements as "I am He" and 'That Aou art. 

Yoca: The word rafets here to Ae following spiritual disdpllnes: lecdv- 
tng inaructioD from a qualified teacher (tovanam), reading about ihero 
(manooBiD), and contemploting their meaning (ntdldhyasanam). 

Fbttbrs: That is to say, ignorance, desires, and amions. 

Through Ae direct realization of Ac Lord, the jhra frees itself from its 
phenomenal superiroposltiona and attains Liberation. 


BroHutaK H the tU«*nt«er of radiant objects; hut ll$ <wn Utniiwsity 
is inherent. 

14 

The sun docs not shine there, nor the moon and Ae stars, nor Aesc | 
lightnings—much less this fire. He Aining, everything shines after 
Him. By his light all this is lighted. 

Stmr The wn iUuroincs all material objects, but it cannot fllujiiiiie 
Brahman. 
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Thsw: Tbot is to say, In Btaknan, v^jch is tbe inmost Self of every, 
thing* ’ 

It is only the heat in boiling water that wOds; the water, of it«If, cannot 
do ». Dkew««, the sun, the moon, and other bright objects ate not them, 
selves Jummous; it is the light of Brahman that endow them with light. 
■The salf.luminotiry of Brahman is known diwaly by the seers in the 
depths of their meditadon; it may be inferred from the ligbe of the sun 
moon, and other objeeis. That Arman h self-luminous may aJ» be known 
from the vanoua manifestaiion* of ego, such as “I feel,” "1 ibink,” and '1 
know.*' The ego itself is iaew and non-inteUigent. The most convincing 
proof of Biahmaa is, however, duea xelization. 

This verse is the suae aa Ka. Up. IL ii. je, and M«. Up. 11 . fi. 19. 
COwnparc B. G, XV. $.) ^ 


If if said that ths jiva is Uheraled only through the realizathn of the 
Self. How is it that there is no other way 0/ Ltheraiion? 

15 

In this universe the Swan Cthe Supreme Seif) alone exists. It is He 
who, da fire, abides in the water. Only by knowing Him does one pass 
over death. There is no other way to reech [the Supreme Goal]. 

Swak: The etyraologxcal meaning of the word hamsa k “destroyer of 
ignorance." Therefore it denotes the Supreme Self. 

Fura: The word agni also denotes the Supreme Self, which consumes 
ignorance, as fire bums wood. 

Watbrj Used hcra to denote the body, which contairu a preponderance 
of the element water. CSee Br. Up. VI, iL 4-13.} Or the word may indicate 
the heart, which, when purified by worship, the making of gifts, and other 
spirituiJ disciplines, becomes clear, like water. The Supreme Self rafiected 
in the pure heart destroys ignorance and its effects. 

Dsatk: That is to aay, avidyS, which is the esusa of samsSra, or' 
pheDomeaa! euatence, with its unceasing round of births and death;. 

The only way to transcend dearh and realise Immortality is to koow die 
identity of one's own self and che Supreme Self. 


That the attaitMtent of the Highest Good is possihla only through the 
Knowledge of the Lord is again emphasized: 


SVBTA^VATARA UPAWISHAD 


[vi. l6. 


140 


16 

He who is the support of both the urunanifesied piakiifi and the jiva, 
who is the Lord of die three gunas. and who is the cause of bondage, 
existence, and liberation from sflaJSSra, is verily the Creator of the 
univcjK the Knower, the mroosf Self of all things, and iheic Source 
the omniscient Lord, the Author of time, tbc Possessor of virtues, the 
Kaower of everything. 

Suppoar arc: The tope is the support of the Ulusoty snake enoneoualy 
superimposed upon it. Funhet, it is Ae reality of the rope that i^kcs the 
snake appear to be real. It is the same with the unmanifested praknU 
Cavytkta) and ike jiva, both of which ate erroneously aupeiunposed upon 
Bnhmaa. Without the substratum of Brehmon neiihet would appear real. 

Gauss BTc: Ignorame of the Lord brings about the ilhiswn of tiw 
crecitioft, end the nondisCTiminaong p^n becomes entangled m the worU. 
Knovdedge aS the Lord liberates wic fiCm it. 

VmTuas: Such as sinlcssaess and love. 


Furthermcn: 

17 

He who constantly rules the world is verily the cause of bondage 
and Uberaiion- Established in His own glory. He is d?e Immortal, the 
Embodiment of Consdeusness, the omnipresent Protector .of the uni¬ 
verse. There is no one else able to rule it. 

Cause etc: See the n 0 « on the foicgc^ verse. Or the word towTMy^* 
w die text, here translaied as *Ue cause of bondage aad Liberetion," may 
mean radiant. 

Because the Lord alone is the cause of a matt's bondage and libera¬ 
tion, the Asprani shouU take refuge m Him ivith heart and soul. 

18 

Seeking Liberation, 1 take refuge In the Lord, the revealet of Self- 
Knowledge, who in the beginning created Brahmi and delivered the 
Vedas to Him. 

ftevBALBE DP SuLP-KrfOWtEDOE: Or the phrase alma huddhi prakaim 
may mean "the light of His own Knowledge.” Accordiog to another leadiog 
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(itm hudJhi frrasSdam) ^ OMaing Ut "who lett Himsdf be fawrtvn 
through His own grace" WW ibo Lotd U pleased, the inteUect, whidi 
leveals Hfst, acquires the necessety cisritv* 

In 7116 KOITTNINO: At the begmnmg of the cycle. 

BrabMa: The first tajigiblc roanifesration of the attnbutcless Brahman 
ID the relative universe. He is the peraooified totality of all created objms. 

DBUvraeo btc: Ihe teoching# of the Vedas cozoe chreugh a succeaaon 
cf ilhiTnmed teachers. At the ejid of a cycle, when the whole univetsc goes 
bach to the undifFexendared stare, there ronaiDS no teacher te preserve and 
transmit the Vedas. The Veac knowledge then remaias merged in Brahman. 
At the beginning of the new cycle, the Lord creates Brahma and reveals the 
Vedas to Him. Brahma, in rum, rtansmits the Vedlc knowledge to e 
qualified teacher. Thus a new line of teadicts comes into existence for the 
preservation and pcc^garion of the Vedie lore. 


Ths nature of BrakTrum: 

19-20 

When men shall roll up ^ce (Sklia) as if it vpere a piece of hide, 
then there will be dn end of misery without one's cultivating the 
Knowledge of tbe Lord, who is without parts, without actions, tranquil, 
blam^ess, unattached, the supreme bridge to InnDOxtality, and like 
a fire that has consumed all its fuel. 

WtreN CTO: Just as it is never possible to toll up tbe ak&fo as one does 
s piece of hide, so it is uKedy impossible to put an end to misery without 
tbe Knowledge of rhe Lord. Only when the iiapoeible happens will misery 
c e ase without one's xealizing God in.one's heart. 

WiTBOUT PAAT8: That is to say, incorporeal, Brahman iv Pun Con> 
doasness. 

WrmotiT AonONS: Ihc Lord is established in His own greatness. He 
docs not need to work in order to manifest His power. Tbe aeadnn is mSyl. 
The Lord in reality is the Absolute. 

Thakquil: Free from all changes and modificotions. 

Su?ii£MB ETC: The Knowledge of one's identity with Brahiaan alone 
serves as the bridge by which one may cross the grest ocean of ssnuara and 
reach the other shore of ImmottaLty. 

Lbe stc: Brahman is free from the slightest trace of phcnomenaliry. It 
is like biasing charcoal which bums radismly after tbe wood ts consumed. 

Tbe following is adapted from Sankara’s commentary: 

As long as a person does not realize chat be is one with the Supreme Self, 
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he b afflicted hy various miseries, physical, mental, and snpraphyslca]. Like 
a person fioaiing In the ocean and lormentcd by sharks and other ferocious 
sea-animals, he wanden about in the pbcawaenal world as an onbodied 
bdng a vicilro of anger, lust, passion, etc., assuming animal bodies, insett 
bodies, or human bodies. When, however, he realhes thet he is the Sup^ 
Self—which is without pe« in the past or future, which is untouched by 
such worldly qualities as hunger and ihiitt, which is ^ 
of ConsdousBcss, which is without beginning or end, and which » Elias 
Absoluie-hc rids himself of ignorance and its effects and «peri«u» 

ineffable BUss. . « « . 

The Bhagavad Gifi Kates: "Knowledge is veiled in ignorance, and theieW 
morcala axe deluded. But for those in whom this ignorance is destroyed by 
the Knowledge of the Self, that Knowledge, like the sun, reveals the 
Supreme. Rxing thde minds in Him. at one with Him, abiding m Him. 
realising Him alooc as the Supreme Goal, they reach a stare from which 
there b no return, thdt sins having been dotroyed by ihor Knowledge. 
CB. G. V. I5-I7.) 


The Vedic ^ecchinga have tranamitted throttgh a succe4don of 
teachers. When ospiraHts who have practised the proper spiriiual dis¬ 
ciplines pursite these teachings, through the p^ace of Cod they audin 
Liheration. 

21 

Through the power of austerity and through the graa of the Loil 
rbe age SvetSfvatara realized Brahman and proclaimed the highly 
sacred Knowledge, supremely cherished by the company of seers, to 
sannyasins of the most advanced siege. 

AostBMTT; The word generally refers » penances and self-mOTti&eataro. 
It also Includes the perionaance of the durire suited to one's «tge rf ^ 
and podrion in society, the contrel erf the senses, end the conecnlration 
of the mind. ' 

Grace etc: Compare Br. Si». ni. ii. y, 

Realbao Braumak: Fi«f the sage beard about Brahman fnwi a qualified 
teacher who hgd received the Knowledge through a succession of tcadiere 
then he reasooed ebout the iDSttuctions be had heard: and finally be 
meditated on them. Thus he directly and mniitively realized his oneness 
with Bcohtnan. 

CkpMPAfJT BTO: Refers to VLnadevo. Saneka, and other illumined 

SANrVASWS BTc: Sannyasius ere those who renounce the world, havieg 
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iwliiai its iraositoi? Datu«, aod dnw tH«mse1v«s to the Knowledge of 
Bttbi^.piere«c different grades of ibe$e renounasrs,'Rw referance he» 
is to those belonging to the highest grade, known as pstenahemsas, 


The KncnvJedgg of Brekmm shotdd he impmt^d only after thorou^ly 
a>Nadmng the fitness of the pupil In unvoriky hands it loses its 
profundity and sacredness. 

22 

The profound mystery In lie VedSna was taught in the previous 
cycle. It should not be givro to one whose passions have not been 
subdued, nor to one who is not a son or a disciple, 

Pftopowo mystbry: That is » say, the Knowledge of Brehmtn, which 
shows the way to final Ubeiatioo. 

Vbjmnta: The word tefen here to the Upaniahads, which (omi the 
essence and the concluding part (anta) of the Vedas. 

PfcflVious cyclb: The teachings of the Vedas ate eternal and immutable. 
They are revealed in the same form in evccy cycle. (See Br. Su. I. iii. ap.) 
Or the phrase may indicate rhe beginoing of the present cycle, when the 
Knowledge was revealed to Brabml by Brahman Itself. 

Passwhs; Attachment, aversion, etc, 

The teachings of the Upanisbads should be impaitsd erOy to a son 01 
disciple endowed widi inner calmness; otherwise these teasings produce 
a harmful effect. (Compare Br. Up. VT. iii. i a.) 


The Vpanishad taught hy ihe guru hears fruit only far that asphaHt 
vho cherishes demotion to the Lord artd to ihe teacher. 

21 

If these (ruths have beert cold to a high’ininded person who feels the 
highesz devotion for God, and for his guru as for God. then they will 
surely shine forth [as inner ejfperiencesJ—then, indeed, they will shine 
forth. 

Tuasa TnuTKs; Described in the $vetaivatara Upanishad. 

Hkhept ofivonoK: Unu/avehng r e v e rence. 

Ifoa 1U9 GURU 8Tcr It is God who teases the disdple through an 
illuinined human teacher. 
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ThBm, TOBiP* STO: TSrt wpetidoo k«Jicat« the coopWtioB of the 
Upaoisbad* 

As a msp whose hair is oa fi» seels iwlhing bui ft pUioge in a Isle, « 
as a starving man wants nothing but a plate of food, m a ooble-miaded 
nspiani, afflicted with the miseries <d phonomeBel eMSWoc*, seeks nothing 
but the grace of the guru, without which the Knowledge « Btahman 
is, indeed, herd to attaiD. 

Here ends the Sssfi Ckapier 
of the ^tahautra Upanishad. 

Here ends the ^etdft«Mrd UpemshAi 



THE PEACE CHANT 


OM. Thai 19 foil; thU {& full* ThU fuUneu hai b«n prgjecttd from ihai 
faUnwi. When this foUacM merges in that fuUnen, all tlwt Rmsms la 
fuUneu. 

Om. Peocel Peace! Peace! 

Ont May we, O gods, bear wlrfi onr ear* what ia auspkioujf May we, 
0 worahipful gods, see with our eye* what H good! May we, tiroog 
in limbs and body, sing your praise and enjoy the life allotted to ui by 
Prajipati! 

Om. Peace! Peace! Peace! 








PRA^NA UPANISHAD 






INTRODUCTION 


IT HAS B£EN STATED in tEe InEroducdon to tho Mwtdaka Upani^ 
shtid that both the Mundcka Uptmishad dad the Prahta Upanlshad be* 
!ong to the Achacra Veda. They are complementary ia thdr teaehiiigs: 
vdiat is brie6y taught in the one is ei^anded in the odier« 

The Mwndaha Upanishad deals with the lower knowledge and the 
Higher Knowledge; die Pro^ Upanishad, with prina, the symbol 
of the Lower Brahman and die goal of the lower knowledge. 

As in scene odier Upanishads, the instructions m the Pmfna Vpani- 
shad aiB given in the form of dialogues between a teacher and bis 
disdples. The practice of ausierityf faith, and chastity of body and mind 
are emphasized as special qualifications on the part of pupils seeking 
deep spiritual knowledge. 

The Upanishad commences with a description of the Creation of 
living beings. The first entity to be roanifesud in the phenomenal 
universe is the Cosmic Mind, known by such names as prSna, PraiSpati, 
B:tahm9, and Hiianyagarhha. He h the totality of all souls and 
permeates all living beings. The entire creation g ross and subde, 
macrocosmic and toicrocosmio—is the projection of prfina. Prana 
manifests itself as the sun (die source of the cosmic energy)^ dme, end 
food. FocNd is die direct cause of the birth of living beings. The creation 
is s^riiual and not mechanisde. 

The second chapter describes prana as the life-force in the individual 
living being. The various organs are said to be subordinated to it and 
sustained by it 

The third chapter discusses the origin of prana, or the vital broach. 
It is said to be produced from Atman through the power of avidy3. In 
ebe individual body, created by a man*s acdon and thought In his 
previous life, prfina, through its fivefold forms, contiolB the ’r^rioua 
organs. 

The fourth chapter deaU with the states of waking, dreaming, an;^ 
diujoless Prfina sustains die body during all these states. Irt 

dreams the senseoegans are gathered Into the mind, which cieacei the 

149 
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dicftm objects fiom the imprcssioas oi wakisg experience. In deep sleep 
the mind, too, stops funttioning; the Bliss o£ Atman, covered only ^ 
the vdling-pcwet of mlyi, becomes maoifesL But the Supreme Self, 
Jmovm as Tuiiya, is separate from the three srates end is their vricness. 
It permeates tl^, however, as coDSdousness. 

The fifth chapter deals with the syllable Aum Cgenerally written 
Om) as the symbol of both the Lower Brahman ajid the Supreme 
Brahman. By meditating on it die aspiraot can Mjoy the bliss of the 
highest heaven and attain final liberation as well. 

Ihe sixth and la« chapter discusses the phenomenal being composed 
of sixteen parts. It is Atman alone that, through avidya, appears as the 
phenomenal being endowed with parts. On the attainment of Knowl¬ 
es, avidya and its effects disappear and the individual soul realizes 
its oneness with the SuDieme Atman. 


S. N. 




SRI Sankaracharya's introduction 


OM. Sdutatuns to th^ Sn^rgms Attnarti 

Upanisbd. hehnging to the Brahmana 
$ecUon of the Atkarpt>Veda. Its purpose is to eieborate what is merely 
rtofsi m fho MundUta UpanUfiad* The questions end answers among 
the rishis, grven m the form of an anecdote, are for the purpose of 
evlopang VidyS, the Knowledge taught in the Upanishad. The Knowl¬ 
edge which is about to he described can be acquired only by ikose who 
reside m their teacher's house for one year, practising hrahmochonr^ 
and other austerities, and m he mparted only by a teacher like 
PipfKdada, who is almost omniscient—net anyone and everyone can he 
dAer a reiver or a teacher of AU Knowledge That ceUbecy and 
chastity shcfuld be practised by the pupil is mdicated by the mention of 
suck spiritual disciplines as brahnuKh^a and austerity. 


* Se« The UparUehads Vol. 1, p. 5 . 

* Munddko Vpanishad beloogs to tlw Ueahe Mo&m, and the Fnilna 

VpanitfiM. to Uia Brthroaiw scctiOB, of the Atharva-Veda. Tliey both deal, m 
f *“® subjart matter; what is Uie^ stated la the on* 

^ H ^ “fy ®®y be said to be eomplemantary. 

The first of the four sta^ of life; tbe life of an unmarried student 
(oee Self-Knewled^, p. i3 a.) 


Q .9 


INVOCATION 


Offl. Moy we. O gods, with our e«s what is aospidousl May ws, 

•worshiptul gods, set srtA our eyes what is good! May «, stitug 

limbs and body, ^g your praise and en)oy she life allotted to us by 
Frajapsti! 

Om. Peace! Peace! Peaal 


r 


FIRST PRA SN* 


t 


QUESTION I 


OM. SUKESA, liie son of Bharadvfija, and Satyakama, the son of Siti, 
and Sauryfiyani, belobging lo the family of Gaige, and Kausalya, the 
son of Afvala, and Vaidathhi, belonging to the famUy of Bhrigq, and 
Kabandhi, the son of Katya—all these, devoted lo Brahman and fim 
to Brahmaii, and seeking the Supreme Btahman, approached, fuel in 
hand, Ae venerable Psppalsda with the thought that he would tell 
them everything about Brahman. 

SauRVAyattr: According to the etymological roeening. the grandceo 
of Surya. 

VAiDABBia; Bom in the country of 'Wdarbha. 

Davorat) to Baaaataw: That is to say, devoted to Saguna Brahman, or 
Brahman with atUibutes. He is the hipest manifoutioft of the Absolute, 
through znaya, in time and space, and is geseisUy worshipped as the Per* 
«nal God in the various reL'idoDs. These seekers regarded the Lower 
Brahman as the Supreme Brahman aind worshipped Him. CSee The Ufoni- 
shads VoL 1, p. aj ff.) 

BbahmaM) Which alone is imperishable and should the 
goal of man's knowledge. Saguna Brahman is peri^eble, and the heaven 
attained through wonhip of Him is else perishable. Hence He cannot be 
the final goal of knowledge. The Knowledge of the Suprane Brahnian a lone 
bestows Immortality. 

A^yROACHEO: After (he manner of a disdple. 

Fusn fiTc: According to rha Hindu cradirion, a pupil seeking Knowledge 
should not approach a teacher empty-handed. The orrying of fuel denotes 
the pupil’s hundity and hU wlllingaou to serve die teacher In all possible 
ways. 


T'ho »ood of faith, austgrity, and chaaHy of hody and mind for 
attainmg spirituol knowledge is emphasized: 
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2 

The rishi said to ihcmi Stay with me a year more, pracrisin^ 
austerities, chastity, and faith. Then you may ask questions according 
to your desire. If we know we shall cell you all. 

RiSHi: Lit., seet of Tnich. 

Ausniums: Control d the serKe-organs. which purifies the mind aad 
makes It en&poiaccd. 

CHABTtTv: By means of brahmaehaiya, or chastity, the mind develops 
the subtle power to appreheod supersonsuous truths and abo the strength 
to persevere in the spiritual life. 

Faith: A ^rit of Kveience fox the t e ach e r and the scriptures; an affirme* 
five atrirude of mind aa opposed to a cynical and negative one. 

If wa iu:ow ETC: The statement shows the teacher's humility and not 
his ignorance. A person cannot be a riahi and be ignorant of Truth. 

The pupil should submit willingly and cheerfully to rhe practice of spiritual 
discipli^. The purpose of the story is to show that the teacher must be 
endowed with knowledge and humOity and that the pupil s hould cultivate 
feich end selfconrrol. Without faith the pupil cannot grasp the leacbiogs 
of the soiptures as explained by the teocher. 


Kahandhi returns after a year and asks his questim: 

2 

Then Kabendhi, the son of Katya, came to him and asked; Sir* 
whence are these creatures bom? 

CftBATUMs: Including humon b^gs of all castes and classes. 

The pupils had cone » Pippslada widi a view to asking about the 
Supreme Brahmen. The question about die creation may appear to be 
irrelevant. Hid answer describes the lowez knowledge, its scope, and its 
results, all of which belong to the phenomenal universe. When one realizes the 
impermanent narure of the relative world, one cultivates dispassion for ie. 
As long as a man remams ignorant of the Supreme Brahman, he engages 
in the vvorship of various deities, including Saguna Brahman, and enjoys 
transitory haj^nesa. The man who worships Saguna Brahman with appiO' 
priare riruals follows, after death, the "Northern Path” and attains Brah* 
maloka. the highest plane in the relative universe. He who performs mete 
philanthropic works, without meditation on the deities, follows the “Southem 
Path" and attains Qandraloka. an inferior plane. Those who have realized 
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aboui the Supreme Brahman^TTiev are no laquiie 

rirualisiic or phileDthioirie; they devote them i^ m any action, 

raalixatlon of be Su^ Brai^“ ^ «ntemplation «>d 


The creation Is ^scrihed: 


wif: Th^ ^ should p:«,u„ ae.m:« M, in 

Praj^ati: TTie Creator in a nantoilar tu^ tr-j j 
.h. idea of ,b*olu.e action L c?no,h^riS%^“ 

n bom DS lie Q«K>r end b«omes fa«mm ly n,ch names as pS^ti 
Hi^yagarbha, and Brshmi, aU signifying the Cosmic Mind. Tien thm^gh 
IX cont^pladon which is calJed ausMsity, or caj«, .he Crea^ 
awakm m H.s mmd the subde impressions of the Vedie knowledge 
abutted m His previous birth. With the help of that knowledge He Ja 

"Tf”' *' '^S-uya) and^ moon 

C^a), which stand for the carer and the food respectively. Without them 
tU creation cannot be picaervei The whole creation is a phantasm 
CJtiJpaaa) « projeerfon of the mind of the Creator. From this standpoint the 
universe is an idea. 

Mootr: TTie Sapskrit word rayi Cfeninine), in the raxt. means both food 
and v^th. <>icals, or food, which are acquired through wealth, are 
nouns^d by the moisture, or dew, amipg through tbe moon's rays. (See 
B. G-XV, J3.> ' ^ 

Suw; The Sanskrit word prana (mascuUne) mesas both the life principle 
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•!%<! words ««m »d «»., in the tm, icy ^ m^n end « 
eoerKT At *e Ugmntng of oeadon d.e uodlfEerenM.rf Comao Pra.^ 
manor »d energy, whfoh, in turn, endue *e v«K«s meterul 

entities. 

TJie Uyeniited itself '!>« ««> sun ead moon men- 

fKW*l in tke fr€vio%iS verst: 


The «m is, indeed, piSna. b£e; the moOT « 
indeed, all this-whai has £onn and what is fomdess. Therefore evetr- 
thing having form is, indeea, food, 

T«B 8W BTc: Thew «e tb:ee Tnanifesorious of pi«iai the «n m &e 
hc»v«as, ph^ fii« Cproducad hy turning wood etc.), ajid the gastac 

Food, or aaHer. being ^-pervaiog, is the same 
jTt aU-pervadiog Prajipati. According to Ve^ta, the «u« is. m 
essence, oon-Merciit from the effect. The caosa manats « 4e 
*ff«t and pervades it. Prajlpati manifesu Himself as food and eater, Ae 
raooo and the sun, and pervades iboo. 

TiiBanPO« tTcr As distioguished from enrines v^out form. The 
entity wCA form is the food of the entity without form. The former merges 
in the lartet. 

Th. B«.rrat m.aning of d« .*« «m.s to b« this: 
is iho cause of al! ihiugs- Ha pervwte eraryt^*. Ha u bodt W and 
eacac Thardota both food Crayi) and aatcc Cprtna) rafei 10 tha same 
wbsiawe- The division is made according to the gross or subtle nature « 
Ibe substance. The gross h celled f«d, and the subtle, eow. 
eubtle Ce g. «a), become die food of the more subtle Cc^g* 
fore the ^ ond the subtle Ci.«. «bat has form and wbat ** 
both be designated as food (rayi). From the standpoint of the diviaon 
mentioned above, all objects having form become the food of the incorporeal 
prSna: tic gross is the food, or effect, of the subtle. 

To continue the general note given at the end of verw ^ Eneigy Md 
matter are the first two manifestations of the Cosmic Mind. The sun, 
the centre of energy, is identified with prSoa, or the cosmic en^. l^e 
moon devoid of heat and light, is idcotified with inert marter. Wha^ 
object is perceived to exist in the universe-gross oi subtle, wjlh form 
or wihour form—is marter. Even the subtlest substance Is a form of msttec. 
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Tk$ foregoing verse described nyi, food, as PrajSpati, because 
Prafapati Tnanifests Himself as food. Because He is everything, fbod 
isstddiohe everything. The same is true of intangible prana, the Sun 
or eater. Prana, likevise, is everything. 

6 

Now cbe sun, wben ic eocers ike esstem quamx dnd tliercby 
enSolds che living beings of the on in Ics ra^s. And when it il- 
luminato the soutbem, the weKm> the nonhem* the lower, ^ upper, 
a&d the intensediace ^uartca^whes it illiuainates everything—it 
thus enfolds all living bemgs In its rays. 

Emtssb: That is to ny, illinnmates with its rays. 

Enpolds; Ihe nui, by pervading all wish its Ughc, iziskes aU living 
beings of the eas as if one with its own self. The Uviog belogs axe ba t hed 
in (he aU«pervadhtig rays of tbe sun. 


It is evident te all that ike run, the eater, is tha soul of aU diings. 

7-8 

That sun rises eveiy day—the sun, which is the soul of all creatures, 
the soul of all forms, which is life and £ie. llus has been described by 
the following rik: 

[Tbe wise know him who} Is in oil forms, full of rays, ail knosving. 
naQ'dual. the support of all life, tbe eye of all beings, the giver of 
heat. There rises the sun, the tbousan^rayed, eastiug in a hundred 
forms, the life of all ciBatures. 

Kr: a kind of hymn, ^ whidi the Hig-Veda is composed, se) to certain 
fixed melodies. 

HuMoaaD fouis: Referring to the diveisiry of hviag beings. 

The CJpanisbads often use prina and the am as symbols of Bnih:;iac. 
(Sec The Upmiskads Vol. I, p. 89 ff. and p. 8 ^.) 


h has been stated that PrajSpaH, the Creoior, first created the ntaon 
ond the sun. The moon has been described as food and as endowed 
vitk form, and the sun os the eater and as formless. Created beings are 
produced frev. thsce two. How is this dune? The nesii ntunifesuition of 
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Prajapati U the year, or ^me, hrou^t n»» hoing hy ihs moon and 
the 5UH and consisting of night and day~ 

9 

The year, ^tily, i$ Pta)apad, sod ihcrc aie two paths thereof: the 
Southern and the NorchecD. Tbo« who perform sacrifices and engage 
in pious actions, as duties to be done, win only the Worid of the Moon; 
verily they return hither again. Therefore the rishis who desire off* 
spring travel by the Southem Path. This Path of the Fathers is rayi, 
food. 

YsAA BTC: Ihe year may conris of »]ar or lunar months, detenruned by 
(he rising and setting 0 ? eitho the sun or the moon. From ona sunrise to tbe 
next is counted a soUr day. Ihicty solar days eonsdrute a solar month, and 
twelve solar moathi, a solar year. Likewise, two lunar fortni^es, a bright 
and a dark, constitute a lunar month, and twelve lunar monibs a hinar 
year. Praiapati manifests Humelf as tha pair, the sun and the moon; and this 
pair consdrutes the year. Therefore the yesr, or time, is ncoe other than 
Prajaperi. According to VedinU, the cause is non-different, In eesenee, 
from the effect The sun and the moon, in tun, drrough time, create all 
beings. 

SouTUfiRN: Thu path is traversed by those whose pcrformaoce o£ 
sacrifices etc. (ksrma^ is not accompanied by meditation on (he deity 
assodaced with the sacrifice Cupasana). 

NonTHaRH: This path a foUot^ by those whose performance of 
sscrificus is accompanied by meditation on the deity. 

SaoMFiCES: The Sanskrit word isbte, in the text, Is thus defined: 'The 
Agnihotia (fire sacrifice), austerity, truthfulness, (he pra(ecson of living 
beings, hospitality to men, and tbe feeding of animals are called Ishta. 

Pious actions: The Sanskrit word ptirW, in the text, is thus defirted: 
Turta actions consist in the slnkiag wells, the excavatioo of reservoirs and 
tanks, tbe ezoction of tonples, (be esiabllshneot of free kitchens, and the 
planting of lowering and fruU'bearlag trees." 

Dunes EtO: People desirous of the fruit of action in heaven, after death, 
engage in sacrifices and pious works. The result of such acrions is im* 
permanent. Sacrifices and ptous works can also be e>»cuted as obligatory 
Cnirya) accion withouc seeking any result. 

Wim: That is to say, they go to the lunac world. 

World op tks Moon: This is a part of PrajSpati, who manifests Him* 
self as both the sun and tbe moon. 

Return etc: Because what is gained as the result of an acrien is ket 
when the tnomenrum of the action li exhausted. The Plane of the Moon is 
impennanent. CSee 6. G, TX. ai.) 
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RjSBls: RAffrs bezc to pious bousebolden. 

Who DBsms bto: That is to say, who are stil] attached to (be world 
sod Dot ready for LiheraCiOB. 

The Southern Path and tbe Northeni Path have been elaborated in Br 
Up. VL ii. 15 *x6j Chh. Up. V. xoj a G. VUI. i 4 -a 6 . 


Those who trered hy ths Northern Path do not return to eenk. 

10 

But those who seek the Self thraugh austerity, ch«Hty, faith, and 
knowledge travel by the Northern Path and win the Sun. The Sun, 
verily, is the support of all lives. He is immortal and fearless; He is the 
final goal. Thence they do not atum. This path is blocked [for the 
ignorant}. Concemii^ it there is tbe folio wing verse: 

Thb SatF; That is » «y, prana, or the Sun, whidi is the Atman, or Self, 
of (he univene. 

OnaeTTryt Sp ecia l emphasis is laid oa (his disdpline, Brahioacharya, or 
chastity of body azxd mind, is tbe very basis of the higher spiritual pe^ 
eeprions. 

KjiowtBDciJ The seeker on this path maditaies on the identity of his 
self and the Sun. 

Sun: Like the moon, the Sun is an aspect of Praj jped. 

FsaALfiSs: Unlike the iQOon, tbe Sun does not wax and wane. 

Pdial OOal: For those who combine rituals with meditsKon and also 
those who follow the path of knowledge but fail to ettam Liberarton before 
dead). 

Do HOT lUSTustN: Compare 8 . G. VIII. 14 ; Br. Up. VL li. 15 . 

Is BLOCESO arc: The Sanskrit word nlfoSka, in the text, may be explained 
Id a (hiFecent way. According to (he comEneoiacor ^ankaRDajuk, it means 
die end, that is to say, the end of the cransmigratory ptocess. Those who, 
after death, attain the Sun do not return to earth. They are absorbed there 
m contemplation of Brahman and at the end of tbe cycle merge in the 
Supreme Brahman and achieve final Liberation. 


Descripitems of the Sun hy those who have the syecini knowledge of 
the year, or time: 


11 

Some cal] Him the father with five feet and with twelve fonns, 
the giver of rain, and the dweller is the region above the sky. Others, 
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again, say that the wodd is fixed in the oiwusdent Sun, endowed 
with seven wheels and six spokes. 

Fatubh: That is to say, the father of d>e universe. 

FrvB fbbt: Refers to dw six seasons: summer, the rainy seastm, auruam 
<ferat), fall (hcmaam), winter, and spriog—fall and winter being here 
counted as one. As a man walb by the kelp of his feet, so the sub, by 
toeans of the seasons, moves along its orbU. 

TwSLVB forms: The twelve nwntJ^s of the yeei. 

Gtvbr of bain: Compare Ai. Up. I- *• »• 

Srv: The intemiediate le^on between earth and heaven. 

Sbvbn wflSRLS: Seven rays ot colours. They are described by the Vedk 
seeis as the seven horses c£ the sun's chaoot. 

Six BFOUSi The six seasons. 

The difference Ijerween the tws descriptions is secondary. The ^ trf the 
tew is that Prajapeti. manifcsimg Himself as the sun and moon, new as 
time or the year, further marnfcsis Himself as the univeise. The verse occurs 
in Rk I. clav- in. 


The wkoU universe rests in Pmjdfwti, vho manifesrs Himself as the 
year and who farther evolves as the monik Therefore the moon, or food 
^gnd jlie suw, or As eater (prSfla), are the component parts of 
the month, as they are of the year. 

12 

The month, venTy. is PrajSpad. Its dark half, verily, is food, rayi; 
its bright half, the eater, prSna. Therefore some luhis perform sacrifice 
in the bright half, some in ihe other half. 

Month: daracrerized by the dark and bright fortni^ts of ilw moon. 

SoMB Risms; Those vAm see everything to be pervaded by prana. 

Some . -. oihsr half: Refers ro those who do not see prina as the cause 
of c\'CTyibing. 

Though prana is associated wih the bright fortnight cf the moon, yet 
to the rishis of superior wisdoro, prana pervades the entile mondi. They 
see ever>'thing to be bri^t; to them the dark fortnight of the mooo is also 
bright. Therefore even when they perform a sacrifice in the dark fortnight, 
they reap the fruit as if it were perforraed in die bri^t. On die odier hand, 
the rHbis of inferior wndom do not see pi^a in everything even though 
pesfoiming mcrifice in the bright fortnight, they do not reap the conespend- 
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Dig result. Because of i^onoce they sec io the whele mendi only the H u rl 
(ormighi of d» laoon. The purpose of this verse is to euk^ae the knowl¬ 
edge of ptsoa as pervading che endre month. IHie month is a symbol sC tune. 


PrajSptiti further moHifesis Hirnsdf as day and nighs, of which the 
eater, pmna, and the food, rayi, are component parts. 

13 

Day and nigbt> verily, are Prajlpad. Of thtse, day is the eater, 
prtna, anti n^t, the food, rayi. Those who join in sexual enjoyment 
by day verily dissipate life; but to join in sexual enjoyment 1^ night 
is, verily, chastity. 

Bv MIOHT: Also siguifies the proper period. 

CuASTTry: This kind of salfeonrrol, 01 brahjDa(.htuya, is prescribed for 
the householder. 


The i{uestion asked hy the pupil was: “Sir, whence are these oreames 
horn?" All that has heen stated above does not give the direct answer. 
Now h is given; 

14 

Food, vexily, is PrajSpaci. From that comes semen: from semen are 
aU these creatures born. 

From that stq: Food, when assimilated, produces semen. 

Ib answer to the quesdon regarding the origin of created beings, the 
biological ej^ilanetion of life is given irr the present verse. Before char the 
teacher discusses cosmology, eschatology, ece. He seems to indicate chat life 
has not been created from matrer, but is iinphot in it. Prajapati, the Creator, 
is the Cosmic Mind. He is the raanifestadon, through mays, of Brahman, or 
Absolute Life and Consdousoess. He projeob die universe out of Himself 
through intense contemplation. His fust projection consists of a pair: food, 
or rayi, and the eater, or praru. He is the ixunost soul of both. He then 
further evolves as the year, or time, and irs subdivisions of menih and day. 
Lostly He evolves as edible food and seed: from the latter are directly bom 
the created belags. Iherefocc life is present ia all axages of creation, though 
its tangible ttaoifesisrion is seen in living creatures. The description of the 
Nonbero Path and che Southern Path, by which the departed soul nay 
tnvel, hints chat the present life is not the hrsc life of che emhodied aouL 
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Life is wilbout beginning; so, too, is the embodied soul Existing from a 
begioningless past, the soul is bom again and again ► travels through one 
cyck after another^ and obtains Libcfftcwn onljr through knowledge of its 
identity with Brahnan* 


The /nut of a will discipUngd life: 

15 

Those, therefore* who practise this rule of Prajapati beget a pair. 
But Braknalob belongs to those who observe austerity and chastity 
and in whom truth is Bimly established. 

Thoss; Referring to bou seh o ldera . 

Rule op Prajapati: As laid down in verse 13 . refening to sexual Jlrte^ 
course at night and in the proper period. 

Paib: That is to say, a son and a daughter. 

Brakmalora: The word here means Cbandraloka, or the Plane of the 
Moon, reached by the Southern Path (see note, p. 158), “nie moon is also 
a manifestaiioD of Brabml, or Ptajlpati. 

Who oflSBAVB bto: Referring » those who engage in various pious 
works known as ishta P- Csee note, p. 158), and 

datte. The action called datia includes assurance of piorection to di«e seek¬ 
ing help, non-violence to living beings, and charity. 

Cbastitv: Brahmacbarya. CSee verse 13.) 

Those who observe merely the rule of diastity given in verse 13 obtain 
od earth 6e langihle fruit of a son and a daughter. But those who perfoim 
also the prescribed sacrifices and engage in various pious works receive an 
sniditioiial intangible result: after death rhey follow the Soulhefo Path and 
lead a happy life in Chendtabka, or the Plane of the Moon, whence, after 
the exhauitioo cf their merit, they return to earth. 

The way to the attainment of Brahmidoka: 

16 

Tlie stainless World of Brahma belongs to diose in whom there is 
no crookedness, no falsehood, no deception. 

STAttTLBSS ITO: Thc World of Brahma is i»r characieraed by waxing 
and waning, as is the Plane of the Moon. Here the whole annoaphete is 
charged with spiritual qualities. Brahmaloka may be likened 10 the highest 
heaven of the dualisic religions. CSee verse 10.) 
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Those: Refers to iboso brahmacbarins who do not enter the householder’s 
life St ell, and the viospisstbias, belon^ng to the (hiid stsge of bfe Cstc 
The Ufanishads Vol. 1 . pp. 4-5), and also chose mendicants who are not 
thle to etuin the Knowledge of BtaJiman while on earth. 

Cmmrbonsss: Incviuble for ordinaiy householders due to conflicting 
jAodes of conduct. 

Fai.uuood: Often pxectised while one is engaged in sport or games. 

DscBPTiort.’ Discrepancy between s man’s action and bis professed way 
of living. 

Unless a man of the world is extremely alert be cazioot avoid crookedness, 
falsehood, and deception. 


Here ends the First Question 
of the Prafna Upanhhed. 
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QUESTION II 

THEN Vflidarthi, belonging » the family of. Bhngo, asked him: 
Sir, how many gods support the body of the created being) How many 
of these manifest their power through it? And, which one, fui^cnno:^ 
i& paramount? 

Gone: That is to say, faculties. The Sanskrit word deva means "that 
which illumines Of re?^ 8 .” The tangible^ physical organ of perception ot 
of action is made of maciet and hence U inert. By itself it cannot function. 
But each organ is controlled by a deity, diat is to say, an aspect of 
sdousness. 

Boot stc: The Saoskiit word prafo, in the lejci, does not mean Aiman, 
at Sold, but body. It is Atman that supports prina, which in turn suppoils 
the body. Pnna is not the support cf Atman. 

Op i^sa; The organs of perceptipa and action- 

TimouCH XT: Hixoagh the body. 

It has beeo stated in the Erst chapter chat pr§na» or life, is bah 
Prajipaii and the eater. The same prana, as wtU be elucidated in ,ib< 
present chapter, is also the eater and Pmjipati (the Lord) in the indi* 
vidual body- (See Ckk. Up. IV. iii 9.) The Northern Path and the 
Southern Path, by which departed souls travel, and die process of wbinb 
have been described in the previous chapter in order to stimulate in the 
aspirant the atiimde of dispasaoo for sanisam, the phenomenal univene. 
But a meie attitude is net enou^ for Self-Knowledge. The aspirant needs 
one-pointedness ^ mind, whkh is created by meditation (^upSsanS). The 
second chapter deals with meditation on prana. 


Pippalatla, the teacher, answers: 

2 

To die disciple he said: Space, akafe, verily is that god—die wind, 
fire, water, earth, speech, nrind, eye, and ear, as well. These, having 

164 



11. 4*] PAA^NA UPANISHAI^ 1 65 

maaifoted dwir glory, s&id boasefuUy 5 "We [each of ug] support this 
body and uphold ic." 

Spacs ... aABTit: These terms refer 10 the five great elements, whl^ are 
the matcriah of the physical body. 

That ood: Cojisciousaess pccmcatet mAttar; all eletoenis end organs are 
controlled by a portico) of Coosdousocas called a gr>d, or deva. 

SeaBCUi Includes ell the organs of action. 

Eva, A2«D bar: These loclude all the organa of perception. The body 
1$ the effect, and the organ, the cause. The gross is the effect, and the 
subtle, she cauee. 

TBsaer The organs, namely, speech, mind, eye, and ear. 

Sopfobt: Like the pillars supporting a building. 

BoP¥: Which 2$ an aggregate of cause and effect. 

The powers hy which ihe eUttients and the org<ms uphold the body 
are not their own, hut the expression of prana, or the life ener^, 
fufteHoning through thenu This prana is the same as Praj^eti, the 
cosmic life or creative energy. The same energy manifests itself thremgh 
I}Oth microcosm and macrocosm. This fact is stated m the two ^Sow- 
mg verses: 

3 

To them prSna, the chiefmost said: 'Do not fall into dcluson. I 
alone, dividing myself into five parts, support this body and uphold it.* 
But they were inctedulous. 

Pbana: The word denotes both the life force and the totality of the 
orgaaA 

Fevs parts: Prana, though one, is known by five names accoidifig to 
ki different functions: prioa, apana, vyana, udfina, and samina. CSee 
Salf-Knoudcc^, p. 1^1: also Pr. Up. UL) 

TTsa rupanort^ of pr a na is shown: 

4 

Prina, out of pride, rose upward, as it were, fiom the body. Now, 
when ic rose upward all the others rose irpward also, and when it 
settled down they all settled down with it. As bee$ go out when didr 
queen goes out and return when she returns, even so did speech, mind, 
eye, and ear. Tliey, being satisfied, praised p: 3 no. 
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As TT wbm: Prina ooJy made a gesture of leaving (he bod^. 
It noas: TbaC ts tg ay, by itself. 



The oigaos wexe hunbled; ibey lealiaed prana's superioxity and began 
to piaJse ic. 


How )S yroM frtHssd? 

5 

It bums as fixe, it is tbc sun, it is ibe rain; it is India, it is the wind, 
it is the earth, it is food. It is the luminous god. It is beu^ and tiod* 
being; it is immortality. 

iNfiiM: lie desctoyet <i the demons and meneten, and the protacioc 
of the gods. 

Cfimo: Tltat is to say, the gross elements. 

NoH-Bsme: The subtle elements. 

Immortauty: Refen to the heavenly aectai by the gods ue 

nourished. 

6 

As ^kes in the hub of a wheel, all arc fixed in pranas including the 
Rjg'Veda, the Yajur^Veda, the S 3 ma*Veda, the kshattriyas, and the 

brahmins. 

Au: See VI, 4. 

Ksratwvas: Refers to die second or warrior caste in Hindu sedery. 

Biummins: The first or priesdy easie, whose duty is to conduct ssgificca 
and perform otbet ritualiiric works. 

In eaococ Hindu sodery the brahmins were the custodians of sacrifices 
and worship, ind the hahaCtriyas, the protectors of the brahmins and the 
other castes. The close co^petadoo of the biihmins and kshattriyas pro* 
tected Hindu culmre. 

7 

As Prajlpati thou movest about in the wom^ it is thou, indeed, 
who an bon again. To thee, O Prana, creatures bring offerings, to 
thee who dwellesc in (he body with the organs. 

Thou, stoesD, etc: The faiher and mother are reborn as (he eon. 

To men, BTc: P^a, dwelling in (ha body, 1 $ like a king, and the 
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™ 1^ tu »h3«B. m topreaioos pd.cn«l by 4e 
«e the mbutes they offer to prSaa. ' 

“°'v“ *“ Pn“ i« *e {stb« 

b'^ 1 , »5 *= SOB. Tie impresswns of objects 

* *”“* *HKpt serve thdr OTO ends they are »U ^diired 


Hiou ait the chief bearer of oblations to the gods and the first offer¬ 
ing to *e departed fethets; thou art tie true aettvide, of the rishis, 
or cbe Am^ingirai, 

Beama: in a acrifice. oUstioos aro offered to the gods, Fw 

Api, «m« ^ to diA rtcipiartts. Sanskrit >«rd hahni, sTZ 
nmmg fire, as denvwJ ftoa the root hsha which moans cany " 

Fbw offb^; Ac the beginniag ol 8 suffice the first oCfexing is 

A‘ Ti Uttering ST^sd 

svedha. Therefore this word has here been tncslaied as “fim offeriofl.'- 
It is prana that carries the offering to die fathers. 

Tago AcnvxTTBs: By which che body is upheld. 

B«ins; Refera to the seose-organs, ioduding rite ptioas. The sense- 
organs are often called prinas in the UpanhhMk 


9 

ladra art, O PrSna, and Rudra, too, in prowes. Thou an the 
Protector. Thou movest in the sky; thou an the sud, the lord of lights. 

Indra: The word here means the Supreme Lord. 

Rumu: The Destroyer of the universe. 

fttoTBOTOnr The benign Proteew of the world, known as Vishnu, 
MoviST: Through the eodJess process of Che xisng and setting of the 
Sua. 

Luurrs; Luminous oibs such as the stars and planets. 


10 

When, O P^ne, thou showered down rain, these creatures of 
thine are delighted, thinking there wiU be as much food as they desire. 
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11 

Tlioii art Vi9ty», 0 Pwna, and the Ekarsbi Fire that devoue the 
batter Thou m the Supreme Lord of all. We are the rf the 

butter that thou consumeat. O Jstetawval Thou art our father. 

VaAT^A: Refers to peoocs. from aay of the three hl^ c^tes, for 
whom the samskiBi, or sscnmental iotiUCry rit«. ha« not been 
formed. They are unclean mncrt. daeoid of dhannt Since prana was ti« 
fijst bom. ihne was no one to perfonn the nies for it. Therefore it a 
called vrftya. But prina is pure by natuse and a«da no sacramecial 
m order to purify Itself. In Sanskrit thcloiic suA an otpres^ ca 3 M 
byangastuti, that Is to «y. praise through the poi^ out of a H^. 
&Sasa! Fras: A weH-known sacrificial fire of the followccs of the 

Atlura*Veda. .. 

BuTlTSSii Whidi is used with the oUatioiu u a sacnAce. 

TbOO art THU SuPBEMi BTOJ Acowding to aDOtHet reading, ^ ineaiv 
«,fl of *e moteace Is: *Thou art the Lord of ell eastfoR thin^. 

0 MatamSva stc: Acwtding «i=lh« KAding, the 
nhou ait the father of Maurifc«n, the wind, and therefore of the whole 

world." 


Thai fom of thine vihkh aUdes in speech, which abides in the 
ear, which abides in the eye, and which pervades the mind, make 
propitious. Go not away! 

Of the different forms of pHoa, it is apana that controls the organ of 
speech; vytoa, of hearing; ptSna Cbrettb), of seeing; and samSna. of 
inTlf ptSna leaves the body none of these fonns funcaons and the 
oxgans become inactive. 


The eulogy of is cORclvded: 

n 

All that exists her® is under the control of prilna, and also what 
exists in heaven. Protect US « a mother her son^ bestow upon us 
prosperity and wisdom. 

All nuT etc: Evcryihing that one cojoys on earth. 

WiuT EXJsra btc: What is enjoyed by the gods. 

Wranou: Prosperity b maintained only throu^ wisdom- 



n* I3-] PRAiWA UPANBHAD 169 

It U Pajipafi, <a the Creator, wto maoifcsts a$ the macroeosmie 

and mroocosiBic prtDS. Hie czearive ^tzgy is oac, but is known differ¬ 
ently tbrougli its different functions. 


Here ^nds the Second Quettwn 
of the PraSna Vpanishad, 


THIRD PRA^NA 


QUESTION III 


THEN Kausalya, fhe son of AivaJa, asked PippalSda: Sir, whence b 
this prina bora? How does it come into this body? How does it abide 
in the body after it has divided itself? How docs it depait? How docs 
it suppon the external and how the interaal? 

Praka: The word heie denotes tht vital breath which susuios the 
body. This p^a is a nanifestation of 6e cosmic pxaaa, oc Prajipsti. 

Whsmcb ETCS Print, or the vital breath, consists of parts. Anything 
of such nature is an effect, produced by a combination of pans. Hence 
p^na is an effect. It is therefore proper to ask its cause. 

DsPAnr: That is to say, from Ae body at the time of death. 

ExnawAL: Refers to the crated beings Cadhibbuta) and the gods 
(adhidaiva)). 

1nt£U4Al: The body* senses, and mind CadKyitmal}. 

The foregoing chapter has described pilna as Prajipad aod the cater. 
Now will be described its ongia and next how prana is to be worshipped. 

2 

To him the teadier replied: You are asking difficult quesrionsi you 
must be eweeingly devoted to Brahman. Therefore I will answer you. 

DmPicuLT: The nature of prana is hard to know. 

fiaAMMan: Ref^ to the Supreme BrehmaD as opposed to the Lower 
Brahman. C$ee Mu. Up. III. i. 4.) 


The first and second qvetfiom ore answered: 

3 

This p^nc is bom of Atrnsn. As a shadow is cast by a person, 
SO this prtna is, by Atman. Through the activity cf the mind it comes 
into this body. 
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^ Thm^prAwa stg: This inswtJt tbc fim gueslioo. CCompaie Mm. Up. 

As A SHADOW BTOS How prSna is bom of Annan is dcscrihed by aji iJ* 
iustratwn. A shadow is cast by the body; it cannot exist iadependent of 
the body. Likewise, prana is projected from Atman; it is perceived to exist 
because of Atman, which is its substwum. As the shadow is unsuh- 
standal, so also is pnaa. 

Thboogu Ttts AonvTTY 8TO« *1108 aMwets the second question. 

AcnvrTY op ihs miwo: That is to say, Arongh action arising from 
volJBoo, desire, etc., which constitute Ae mind. Hoe the text refen » the 
doctrine of rebirth: A man's present life is Ae sure and appropriate reoilc of 
his Aouebes in a previous existence, even as a Aadow is the similitude 
unavoidably can by a person's body. COnapare fV. Up IIL t Br U« 
IV. iv. 6 ; Chh. Up. III. xiv. x.) v • P- 


The next three verses answer the third question: 

4 

As an emperor common A his officials, saying: “Rule Aese villages 
or Aose,” so Ais prana employs the other pranas, each m Its separate 
place. 

This foIna: Namely, Ae chief priDs, or Ae life force in the body. 

Oman phAmaS: The secondary prinas, or Ae seosc-oigans, whldx are 
aodifications of the Aief prana. 

SfiFARATS fucb: SuA as Ae organs of bearing seeing, etc. 

The divl^tm descrihed: 

5 

Pr&na engages apina in the organs of excretion and generation; he 
himself moves through the xqouA and nose and dwells m Ae eye and 
ear. In the middle is samana; it Ascributes equally what has been 
olTtred as food [in Ae fire in Ae stomaA]. From Ais p^na fixe arise 
Ae seven flames. 

Encaobs etc: Fsr Ae purpose of expelling unasslmiUted food and 
drink. 

Samana: This modification of prina is called samana becausa it di^ 
trilvtes equally Csaman^ Arough Ae body wbat has been t aW as food 
and drink. 
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Ofpamw: Baxtii^ is dcsctiW u a «cn£ce. Pood ia offcwd a$ an oUa- 
tion io Ihe fit® due bums in the flonacb, by which the food is digested. 
CGompare B. G. IV. 34.) 

SfltSM PUMBd: Namely, the two ey«, the two eaas, the wo nostrils, 
and the oigan of speech. It is piaoa that enables the seven organs to ptt- 
foira ihcir je^»e«ive fuwtioiisj hearing, seeing, smelling, and speaking. 


Vyina, amther medifiemion of fmna; 

6 

the atwan dwells in die heart, where there are one hundred and 
one arteries (nS^i); for each ci these there are one hundred branches, 
and for each of these bcaacbes, again, there are seventy-two thousand 
subsidiary vessels. Vykna moves In these. 

The atmaw: Here the word refers ro the individual self, conditioned 
by the body. 

HeasT; It resembles a lotus bud, inside which there is a described 
as die dwelling-place of the atman. 

Owfl miKMiBO AMc owe BTC: Compare Chb. Up. VIII. vi. 6. 

VywJA: M the arteries and veins spread out through the body, » 
vyfiiu, moving chtou^x then, pervades the whole body. Its spedsJ manifesa- 
tion h fttserved in the jolots, shoulders, and vital pOT. Vyina lemato 
active when prua and a^a stop functioning. This k noticed especially 
when a mao performs a deed requiring great sdength, Such as scringisg 
a bow, at which time his breeth J n g scops. 

According to this veire there are in the human body i©i arteries. The 
smailar braoebes are 10,100 In miinbcr (loix too)} the subridisry vessels, 
727,300,000 (10,100x72,000). If we add to these the principal artHe, 
there are 727,210,201 arteries and subswhary vessels in the body. Perhaps, 
however, thU an efen t enumcratga is inched to include the nervous 
Syrian as well 

The fourth qu^tion U answered hy the deicripthn of udmta: 

7 

And then udanfi, oscendtng upward through one then:, conducts 
the departing soul to die virtuous worid. for its virtuous deeds; to the 
sinful world, foe its sinful deeds; and to the svoild of men, for both. 
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AscBMDWO upwAiO: Udina functions from foot to dw head. 
Throu^ it, at the tizce of death, the vital K riHth goes out. 

Onm of tofm: Known os the sushucina; it is one of the one hundred 
ana cao ouiu axteries. 

Virtuous world: The heavenly plane. 

Virtuous dcuis: That is to say, when viitue predominates in a mans 
acdon. 

SzNFux. world: The wotld of subhuman beings, popularly koowti es 
helL 

For both: When virtue and yke are equally balanced. 

*niioughout the process of rebirth the real Soul of man remains un- 
affeoed. It is (he embodied soul that reaps the fruit of action. After 
ramming from tire upper or the noiher world, the soul is again hom 
ia a human body and continues its cvolutum, 


The two remaining questions arc tfKSwered; Prona and its medificth 
tians in ike bmgtbla physical hedy have their cosmic counterparts. 
The physical is controlled hy the ecsmie. 

8 

Tlie sim, verily, is the e^Remal prSna; for it rises, favouring the 
prina in the eye. The deity that casts in the earth conciols the apina 
of man. The space, akafa, between heaven and earth Is samana. The 
air is vyana. 

Favourinc thr FiiANA BTc: Widiout the suo, the eye could not see. 

Tbs zmiTY etc: That is to say, the deity chat controls the earth. Ac¬ 
cording to Vedinta, the sun, (he earth, the sky, the air, fire, arc. are inert 
l^yneal objects. But Gonscicusocss (Bcahtaan^ pcn^adcs them all. The 
Coneoaueness condiHoned by each is called the deity (hat is its conooUer. 

CoMTBOLs THE ARANA ETC: This, accoiding to ^aokaxlcbarya, explains 
why a heavy body sCaruIs erect withour falling ro the earth or going up* 
ward. Here is a icfezcncc to soreccbing like the force of graviry, 

The AtR ETC: The olr pervades the world as vyaoa pervades the body. 

PtSdo CPrajapori), as the cosmic force, sustains the sun, the earth, 
§kl^, and (be air. The nucrocosmic counterpart of Prajapati is the prana, 
or vital breath, of the individual man. The $un, the eanh, akl^. and the 
air are the eesnic counterparts of (ha aye, the body, aamSna, and vyaoa. 
Both die external and the internal are controlled hy the ^ief ptSna, or 
Fra)apati. 



j 74 PRAiNA UPANTSRAD [ni, 9 . 

UdSrta and its cosmic cotinisrfori. fire, ars dgscrihedi 

9 

Fiw, Toily, is udina; thuctw he whose fire has beco extinguished 
goes out for rebirth, with the senses absorbed in the mind- 

Fm: The word te used in a ^ersl The sun, mentioned in the 
foTMcxaB verse, is a special manifstadoo of fire. , , , , . 

UCANS: The soul goes out, at the tiaje of deadi, with the help of udina. 

Whosb PiM arc: Kefers to the dying person. 

Gobs ovr w* to: That is to say, ds«. Dee6 is followed by lebmh. 

Wot -na sanefiS btc: At the time of death senswrgans beemne 
united with the mind. 'The soul Itevee the body along with the mind. 

The prindpel prSna, or the cosmic energy, moaifests itself as the sun, 
fire Ihifa the air, and heat and upholds the deities controUing these ele- 
inenB. Prana, apSna, samina, vySna, and udSna are the inlecnal itmnifcsra- 
tions of the principal prana in the iodividual body. These ^e forms of 
prias enable the physical organs to petform their functions. The principal 
prana in this way supports both the wtecnal elemcots with their respective 
deities, and the internal otgans with die life forces that control them. 


The thoughts and tmfressions of a lifetime manifest thesiselves 
ns desires in the hour of death, tad these, in turn, determine what viU 
happen io the soul after death. The manner of a man's deeth is 
descrihedi 

10 

Whatever one’s thinking [at the time of death], with that one enters 
into prtna. PrSna )oined with fire, together with the soul, leads to 
whatever wotld has been fashioned by thought. 

TsnnoKc: Ri^tccus or uoiighteous. 

Wot that: That is to s«y, with the thoughts and the organs. 

PMwa: Tlic principal pr 3 na, mantfested as the vital breath in the body. 

Fms: That is to say, u^Una, which keeps the body warn. 

Soni.: Tbe eoihodled soul, which is the perforreer of ecliOD and the 
experiences of die result. ^ 

WaiTBVfift woRw: Higher os lower, depending upon ones viraioos Os 

sinfu] deeds. , 

T^OOCBT: It Is explicit that the afwfJeath experience of die 
pends entirely upon the desires it cheridies at the time of deadi, If « 



nt. 12.] PRiiwA UPANISHAD 

lus giiaijaed peaoc md fi«dom before death, it experiences di«n afteiw 
as well» 

The manoer of ibe soul's leaving the body has thus been described 
in CW». Up. VI, viiL 6; "When a nan depam from this eanh, hU q*eech 
merges in his nund, his mind io his breach, his breath in heat (fire) 
hear m the highest being " Fist the dying man's organ of speech scops 
functioning; he cannot utter a word, But his mind is still able to thiah 
ud he caa feel pleasure end pain. Next dre mind ceases to functioo, but 
the prens is active; there is movemenl in the body- Then the prine doee 
aoi act; the body ooly feels warm. At last the heat of the body merges in 
the soul, and the soul goes out of the body, 


The reSuU of the knowladgs of prana both here ond hereafter: 

11 

The wise man who rhus luiows prana does not lose his offspring 
and becomes immcrtal. As to this there is the following verse: 

Doas noT btc: This is the tangible lesulc eajoyed on earth. 

iMHORTiU.: Whet he enjoys is not ultiraatc Immonallty, which is at* 
tained through Self-Knowledge, but a kind of relative irntronality enjoyed 
through Identity with prene. This remit Is obtained by those who eulrlvate 
the knowledge of prSna with a selfish morive. But be who, without any 
modve, meditaus on ptina oltalns ooe-poincedness of relod, followed by 
ptuky, and gradually obtains true liamortality. 


T?>e following verse refers to the aiked m verse one and 

anfwered m the vsrsss that fdlhwi 

12 

He who knows the origiii of prina, its enlty, its place, its fivefold 
disrributjon, its internal aspect and also its external, obtains immortaUty; 
yea, he obtains hniDoiiality. 

OsTcwt From the Supreme Self. 

Ejobv; Into the physical body through the activity of the mind. 

PtAca: In the different organs. 

FivaaoLD arc: Refers to prSna’s fivefold modifications and their respec¬ 
tive functions. 

Internal aspect: That is to say, the control of the eye, ear, etc. 
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EanawAL: The coatrcJ <£ the sun, iUia, etc. 

Yba, btc: Tbe repchtioa naiks the coapledon of the questions stm 
ennveis. 

■fte following fe adapted from the notes of Anandagiri: 

prana (the Ctfwk energy) H bom of Annan. It cntMS xnio a good or 
evfl body Arough the activity of the mind. Then, modifying itself into 
five fonns, it places aptoa ia the organs of excretion and genetationj 
prana C«Wch is its own prindpel eounteipMO in the eyes and 
aralpB In the naveli vyina in die arteries and veins; and udaoa in ^ 
sushumni artery. It departs from the body throu^ udana. furt^ 
menifests itself through the e?ft«nal forms (edhidaivatt) of the sun, the 
earth Uik, the ait, and fire, and through them it copUoU the prtna. 
epana vyina, ssmana, and udSna respectively (in the individual body). 
The organs of the eyes, the tongue, the nose, the ears, the mmd. and 
ibe skin aw aho mamfesorions of prSnaj iherefo« it cootxoU the matenal 
objects (adhibhuto) apprehended by them. 


Hew «ds the Third 
of the Prabta Vpanishad. 



FOURTH PRA^NA. 


QUESTION IV 


NEXT SaurySyani, bdonging to the family of Garga, asked: Sir, 
what are they that sloep in man, and what are they that remain awake 
ia himf Which ddcy is it chat sees dreams? Whose i$ the happiness 
[of deep sleep]? In whom, again, are all rbe$e gachexed together? 

ASCBO: All the questiona asked in this chapter an related to die Supreme 
Dtahroan. A person engaged in saerifidal action with selfish motives it 
horn again and again to reap its results. Gradually he develops dispassion 
for the enjoyments of the pbcoomenal universe, which is ehencterized 
by the causal law. Then duough meditation on piSoa he acquues one* 
poiotedness and purity of mind, peacthes the fourfold spiritual discipline 
Cdiscriminatioa between the Real and the unseal^ renuodation of the 
unreal; the six virtues, such as control of the mind, control of the sense, 
and forbearaDce; and yearning after Liberation), and thus qualifies himself 
for the Knowledge of the Supreme Brahman. Such an aspirant i$ en* 
titled to ask the que&rions in this verse. 

What . . . sLaav th mah: Cessation of physical activities distioguiahes 
^p (com ivaking. Tlierefore the activities of the waking state can be 
attributed to the body and the sensai and nor to Atman, or the Self. 
Without discrimination between the body and the Self, the Kaowledge 
of the Self is not pos^le. The answer to the first question is given in IV. i. 

What aas . . awam in ism: Who preserves the body during waking, 
dreaming, and deep sleep? The anawet to rhe second question is given in 
IV. 3*4. Ptana is the protector of the body. The preservation of the body 
H attributed to prana and nor to Atman. 

Whic 3€ namr . . . DRBAKtS; Who s«es the dreams? Is it the body, or fs 
it the seaaes? The answer to the third question is given in IV. y. It will he 
seen chat dreams are attributed to the mind. 

Whose ts etc: Refers to the srate af dreamless sleep, characterised by 
hliss which is not the result of the mind’s contact vdcK any object, and also 
by an absence of pain. 'Hie universal expression of a non awakened from 
deep sleep is: "1 slept happily.” Who is the tJ^icncer of this bliss? The 
answer to the fourth question is given in IV. 6. The experience cf this 

177 



lyS PRA^NA UPANISHAC [iV. 1. 

lili» is attributed to the undifferentiated cosmic iguorwee, by which Atman 
KTcains coveted at the rime oE deep sleep. 

In WHOM . . . TDCSTHW; Who i» it that is free from the three states 
ct waking, dreaming, and deep sleep, and is al» man's final goal? The 
onswef to the fifth qu«ium is given in IV. 7-9. It is the imperishable Atman, 
known as Turiya. 

GATHBuap tocithm: All the experiences of waste dreaming, and 
deep deep blend indistinguishably in the imperishable Aonan, as honeys 
collected from different flowers blend in the honey found in a bee-hive, or 
as rivers blend in the ocean. TTiey are realiaed to be non-different fwm 
Arman and disappear in It. 

Tbe following is adapted fiom Sankara's eomiDcntaxy: 

All that belongs to samsira, or the phenomenal universe, has been 
dealt wirh in tbe first three questions. This samara, unreal in narure, 
characterised by cause and affect, and subject to modifications, falls within 
the scope of tbe lower knowledge, apart vidya. Tht next three questiom 
dcsl with the Puruaha, the Supreme Person, which 11 unborn and fe both 
inside and outside of everything. Transcending cause end affect, devoid of 
pane, unknown to the mind, unperecived by the senses, other than an 
object, all good, rranquil, free from modifications, imperishable, and true, 
Ac Punisha is attainable by the Higher Knowledge, Ae Para Vidya. The 
Mvndaha VpaHishai CH. :. i.) states: "A*, from a blaaing fire, sparks 
essentially akin to it fly forth by Ae thousand, so also, my good friend, 
various beings come forth ftom tbe impeishablc Brahman and unto Him 
again return.” Who are Aese various bdogs Aat come forth, like sparks, 
from Ae imperishable Brabman? How, agam, do Aey rarum to Him? Whet 
a Ae nature of the inperiAaHe Breluoao? In order co explain all this the 
for egoi ng queazieas arc raised. 

The answer to the first ijuesticn is given by means of the illustration 
of the sun and its rays, m order to explain that in the dream state 
the body and the organs other then the wind and she prSne remain 
asleep and do not function: 

2 

To him Pippalida replied: 0 Gllgya, as Ae rays of the sun, when 
it sets, axe gathered in (hat luminous orb, and again go forth wheo 
it rises^ even $0, verily, all these—Ae objects and Ae senses—become 
one A the superior god, Ae mind. Therefore at that time a man beats 
nor, sees nor, smells not, tastes not, touches not, speaks not, grasps not, 
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enjoys no£, emits not, and do«s not move about. He sleepa^that is 
what people »y. 

Am GATHaRBD BTC! Th© ciyj cannot be distinguished from one another; 
they zcmain in an undi( 7 ereDdated state. 

Bbcoms one etc; The senses give up iheu respective functions and are 
completely subdued by the mind. 

SuP&BiOii GOt>: The word dtvc, meaning deity or god, is used to denote 
aoyibiog endowed with the power of expression or ilhunination. Therefore 
the Upanishads often describe the mind and the senses as devas. The mind 
is called a superior god because it is higher than the senses, which are 
under its control. 

It may be contended chat in dreams, also, one notices the activities of 
the eye, the ear, etc. But these activities axe modifications of Jic mind alone 
and ue not related (o any objects of the external world. While asleep, one 
does not really see external forms or hear external sounds. 


It is the pranas that always remain active in a man and preserve 
his body during the states cf waking, dreaming, and deep sleep. Even 
vken the senses remain inactive in sleep, the prSnas, compared here 
to the sacrificial fires, keep ivaick. 

3 

The prana fires remain awake in this dry. Ap 3 na is the Girhapatyd 
Fite, and vydna, die AnvahSrydpachana Fire. And prioa is the 
Ahavaniys Fire, so called from betHg taksj t since it is taken from the 
(^thapacya Fire. 

Cm: That is to ay, the body. As a dey k&s gates, die body likewise bos 
gates, eJevea ia number. They are the two eyes, the rwo nosenU, the two 
ears, tbe mouch, the navel, the apetcuie at the top of tbe head, the organ of 
excietioD, and the organ of generation. CCompare Ke. Up. 11. Is. lO 

Lifelong performance of the Agnihotra saoifice was enjoined upon hous^ 
holden belonging to the diree upper castes. Three fires were necessary for 
this sacrifice: Tbe GIrbapatya Fire, tbe Ahavaniya Fire, and tbe Anvahaxya* 
pachana Bre, commonly called the Dakabina or Southern Fire. Tlie Garfaa- 
patya or Householder’s Fire was never allowed to go out; it had to be fed 
by the offering of daily ohJariona. Ac the time of the Agnihotra sacrtfica. 
fires were taken feom the Gashapacya Fire, and die Ahavaniya and tbe 
Southern Fites were lighted. The Ahavaniya Fire, placed to the east, was 
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used for offering obladons to ihe gods. The Anvehayspachant ct 
F ire placed in die socih, was used for offering oblations to the departed 
ancesira. In the AhavaniTa Fite two obUtions were offered eve^ iDoromg 
and evening, as mentioned m tbe n«t ^erse. In xnarm« the Hindus . 
communed, in oklen times, with the gods and the souU of then ancearois. 

Tliese exiemaJ fitca aj^ oblations have ibcir counterparts m a man to- 
self The sBCofices can also be made mentally, through mentation- Muta¬ 
tion, called upSuDi, brings a more meiitorious le^ than phyeal s«^ 
In the text d)« various prinas are identified with die vanous fires. Vyin* 
»identified with the Southern Fire because it issues from the heart thmugh 
an artery on the right Cdakshina) side. Apana, funcCiomng m t^ low 
part of the body, remains always active and hence is compared to the 
Giihapatya Fite, which is never allowed to go out. The prana of a sleeping 
person issue* from the apfina and functions throu^ hu mouth and noswls. 
Because it is takes from ajAww P«a8 « compared to the 
which is also taken from the GSrhaparya Fire. Even when all the etlw 
senses remain inactive in sleep, the different p&i« keep watch over the 
body- Therrforc they are compared to the s a rr i fin al fires. 


Samana is the hota,.fhs priest the mind, the SBCrt^cer; <md vdano, 
the desired result of the sacrifice. 

4 

Samina is so called because it distributes a^ftudly the two oblations, 
Tumely, the out-breathing and the in-breathingj it is the priesu The 
mind, verily, is the sacrificer. Udana is the fruit of the sacrifice, be¬ 
cause it leads the sacrificer every day, in deep sleep, to Brahman. 

SamXna btc: The priest catties the two obladons and distributes them 
CifuaRy into the Ahavaniya Fire; saroina, likewire, equally distributes the 
«Mo breaths, inhalation and exhalation, for the p»cecrion of the body. TTie 
number ^ oblations, namely, two, is die same as that of the breaths. One 
who is endowed with this knowledge about the prSnas performs the 
Agnihotra sacrifice always, even in sleep. Its performance is "laid down b 
the Vedas as the duty of a housdioldar. The Yajur-Veda states: “Even in 
sleep the prina fires function.” 

PiUBsr: Like the priest, saroina carries and equally distributes the ou^ 
breathing and the cn-breathing. 

Thb mind BTC: la the Agnihotra sacrifice, the sacrificer is an haporom 
person. He perfonns the sacrifice desiring heaven as his reward. The m^, 
also, is an imponaot organ. It offers the senses and ^e objects as obbdetu 



IV. $.] rRAinA UPAX^I$ttAD l8l 

Idio the ever wakeful prioa fires snJ longs to experience the P li^ <£ 
Brahman in dce«mles$ sleep. 

UdAka KTCi At the time of death the ascrificer leaves the body through 
udSna and reaps the fruh of the sacrifice la heaven. The same udina leads 
the mind Cthe ascrificer) away from the dream state to dreamless sleep 
and enables it to attain the imperisbabla Brahman. Tl^erefote udSna is called 
the fruit of the sacrifice. 

BacAtrsE IT ST(3: Ordinarily ihcic are three states of conaciousness: CO 
the waking stace, during which one is conscious of die pbysKal world 
outride; (he dream state, when one is conscious of the inner world and 
of ohjcca created from the imprearions of the waking state; CO stete 
of dreamless sleep, when consciousoeas is free from the duality of subject 
and object and one experiences a feeling of undifiervutiated awareness. 
VedSnta speaks of Turiyo, or Pure Consciousness, which permeates the 
three states and is immortal and undiEferenrioted. Turiye is Brahman. Often 
the tlpaniahads compare the Consetousness of Brahman to the consciousness 
experienced in deep sleep. Both are characteriaed by an absence of pain 
and of the subjccc^bjcct Rlaticoship. But the state of dreamless sleep, which 
is mechankally attained, is unperraaoenc, and the consciousness experienced 
during ic fs covered by a thin layer of igoorence. ilence an ordinary person, 
after waking from deep sleep, leads tha normal life of ignorance. But the 
knower of Brahman never forgets his real nature at any time. Though all 
persons attaio the bliss of oneness io dceamless sleep, yet only the knowet 
of Brahman realizes it as the Bliss of Brahman. 

In deep sleep the iUujTuned person experiences the Knowledge of 
BrUunan. pQt the ignorant, deep sleep bears no such fruit. The three 
sraK« of waking, dreaming, and deep sleep axe common to both. In the 
igTMirant person, as in the illumined, the sensoorgans do not function 
in deep sleep, the prana fires keep watch, and the mind, free from the 
conditions of waking end dreaming, remains inactive. Tberefbce the purpose 
of (his verse 1$ to eulogize the Knowledge Brahman. 


The question "Which deity is it that sees dfeams?’' <8 answered: 
7 ( is ihe mind, urith th^ senses gathered into it, shat experiences dreams, 
and not Aiman. Dreaming is eharaeteristic of the mind and not of 
the Self. 

5 

There, in dreans, that god, the mind, experiences glory. Whatever 
has been seen be sees again; whatever has been heard be hears again; 
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whiiever has been experienced in differcDC countries and quarters, 
he experiences again. Whatever has b«n seen or not seen, heard oc 
not heard, and whatever is real or not real—he se« it all. He sees all, 
hiA$el^ being all. 

Taani, w w^aMs: When the seiwC'Orgaos ere gathered into the nind 
and the praaas keep watch for the procecrion of the body. 

That goo, tkb mwb: That is w say, the Self eODdiliwwd by the u|adhl. 
or iimitatiop, of the raiad. The real Self, eoe with Brahman, does not 
expcdence waking or dreaming. These are superimposed upon It, through 
avid^, on account of Its assodaiion with the mind. It i* said io Br. Up. 
IV, iii. 7- that the Self, conditioned hy the mind and becoming a dream, 
seems to think and eo move. This association with the mind does not 
impair the Self's inherent hiraiaosity. The apparent luminodcy of the 
I^CDomenal self, attributed »it till iha anainmeot of the knowledge of Ita 
oneness with Brahman, is due to Its assodation with dte mind. For iostarjce, 
only In the sphere of duality, when the self comes in contact with objects, 
does one see another. (Duality is the cesulc of ignorance.) But when all 
b«»mes Atman alone, '‘then what can One see and by what mcens will ooe 
see it?" (Br. Up. IV. ▼. xy.) Therefore though the nupd is responrible for 
dreva petteptloos, this does not affect the true selMuminodey of Atman. 

Glort: The dream forms, ^araaerired by the eghjecwbject relation¬ 
ship, are many and varied. 

Wkatbvbr BAS BEES VTc: An ob>ect expedeoced In the waking sute 
leaves its inpressloA on the mind. When die same object is dreamt of, it is 
only the mental impresson that appeals « the ob)ect. Thus a man sees 
a friend in the waking state. The impresaion of the friend is imbedded in 
the mind. The same itopres^on reappears in the dream, and the dreamer 
ignorantly thiob he is trdy sedog his friend. 

Not soen: That is to say, not seeo in this life, hue in a previous one. 

Reaj.: Actual water, for instance, 

Not heal: A mirage. 

Bawc all; Being conditioned by the impeeaions of the objects ceeo 
before. 

The dreams are the impressions of waldog experiences obtained, it may be, 
at different tune^ but they are sometimes curiously and fantastically jumbled 
CDgctber owing to die absence of the eontreUing power of reason and will 
in sleep. 


Dreomless sleep is described in order to answer the qu&stum “Whose 
is the hapjiiness?" 
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When the jivA ts overcome hy light he secs no dreams; at that time, 
in this body, arises this happiness. 

WaeH BTo: Refers to the state of dreamless sleep. 

Jtva: The embodied soul, condictoaed by the upadhi o£ the mind. 

Ijqmt: The light of Brahmao. 

Ha 8SS8 ETC: In dseamless sleep. 

This bapps?ess: The happiness experieoced in dreamless sleep is not 
associated with the subject-object reUriODship. It is the Bliss of Brahman 
diet manifests itself through 4 e IxiaBdanayalco^, cc sheath of blis. CSee 
Tkt UpanishaAi VoL I, pp. ^^-94; p. 85,) 

The impressions created in the isind during the waking state an 
raawakeaed m sleep on account of latent desirm. ThU is how one sees 
dreams, in deep sleep the destres ate overpowered by the li^t of Brahman 
dwelling in the bean. In the absence of stimulation the impreaaons cannot 
remanifest themselves. The mind and the sense^rgans ate withdnwn into 
the Kean. There is no longei any knowledge of contrasted objects. The 
mind in iG undifferendated state pervades the body. A man in deep sleep 
feeU only bliss. This ia expressed, when he has awakened, by the sCatement 
‘1 slept happily/' 


In deep sleep the body and ike senses, functioning under the tn- 
^uence of aoidya and the desires resulting from it, remain acSumless. 
With sheir hecoming stilled, Atman —which, during waking itnd dream’ 
ing appeared in different forms On account of Its association with the 
upadhis of the body end the mind—manifests Peace, Non-duality, 
and Bliss, which are Its true nature. In this stale all the gross and 
subtle eloinents of matter are ahsorhed into Aiman. AU this is explained 
by the following illttstradoH: 


7 ^ 

As a bird goes to a tree to toost, aven so, O friend, all this rests in the 
Supreme Atman: 

Earth and iG subtle counterpart, water and iG subtle counterpart, 
fire and is subtle counterpart, air and its subtle count^pait, iklia 
and its subtle counterpart, the eye and what can be seen, the ear and 
what can be heard, the nose and what can be smelt, the teoe (tongue) 
and what can be tasted, the skin and what can be touched, the organ 
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oi speech and what can be spoken, the hands and what can he grasped, 
die organ of generation and what can he enjoyed, the organ of «• 
aetion and wbat can he excreted, the feet jmd what is their destination, 
die mind (manas) and what can be Aoughi. the intellect (buddhi) 
and what can be comprehended, d.e ego Cahamkira) and the object 
of egoism, the memory (chitta) and its object, knowledge Ctejah) and 
its object, prana end what is » he supported. 

Earh* AsAia A^*n rrs sostls oowrawanT: These refer to the 
gross and the subtle elements. According » Vedanta, from Aonan, under the 
influence of avidyS, e^ve the five mbde elemeotSH-lilfa. «r, cic.-cadi 
with its unique anribule. Then, by tlwir monial combijaDon, the gross 
elements are produced. Salf-Knowicdga, pp. 68 *^ 9 ' 74*750 

What can aa saeN arc: The objects of perception. 

Tub mtnd etc: Tha itmer organ (anuhkaraoa), by which pain, pkamre, 
etc are experfeftced, is divided into four parts according to its functions. 
Tha miml, or manas, is chat function of the inner organ which considers the 

pros and cons of a situation. The buddhi. the intellect or dflcrminat^^ 

resolves doubt and comes to a conclusion regarding the true nature of an 
ohi«t. I-consckwsness. or ahamkwa, identifies the Self with the body and 
gives rise to the feelings rf T-ness" and "iDyBCSS." The china, the store¬ 
house of past impresaions, is responsible for memory. According to some 
Vedintists. it is the function of the Aittt to seek pleasurabW objcTO. 

KnOWLEncs HTc: This ejiplanatwn is given from the notes of Sonltarfn* 
ands. According to Sankarfebstya, the word Miak, in the text, means a kind 
<f Hiraiiwus skin, djfferent from the organ of touch. 

Phana: Also known aa Hiranyagarbha or Sutnuua (the Cosmic Thread), 
which supports tangible objects, endowed widi names and foons and 
chaiacierired by the causal lelaHon. 

In deep sleep the subtle and gross elements, the «nse-organi and their 
olqectt, wd the mind and its various patu all remain inaerive and m 
absoibed in Arman. At that time the jhw, or embodied soul, dwells in me 
csusal body (kirana sarira), which is covered by the veiling-power of mSya 
but unaffected by its ptojttimg'powcr. Thus In deep sleep the jiva ap¬ 
proaches nearest to Atman and cxpeiieoces Its glory. 


Tha true nature of the sdf: 
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He, verily, it is who secs, feels, hears, smells, tastes, thinks, and 
knows. He is the doer, the intelligent self, the puiusha. He is estab¬ 
lished in the Highest, the iiaperi^able Atman. 
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KKOWSt R«feTS to die (uoclion of die buddhi, or determinative faculty. 

Iktsllicbnt asLF: The ogeot of knowing. 

Establcskes btc: That is to say, the embodied soul realizes his onenMa 
with the Supreme Aman when miyl is deeaoyed. 

The Supreme Aonan, or Pure Consciousness, appears through avidyi co 
be conditioned by upidhis end becomes the jlva, ox embodied soul. le is the 
jiva which, owing to its assndation with various upodbls of the mJnd, senses, 
etc., becomes the seer, feeler. Eiearer, etc. The )iva may be compared to the 
Image of the sun refl ec ted in die water in a dish: tha redection appears to 
move or to remain still according to the condition of the water. When the 
water and the dish are removed the refiecdon is absorbed into die real sun. 
Likewise, with the elimination of m 5 y§, which reflects the vuJous forms of 
tbe live, the reflected soul enters the Supreme Atman, which is its real Self. 


The fruit of the httowledge of identity: 
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He who knows that impenshahle Being. Uighc, without shadow, 
widiout body, without colour, verily attains the Supreme, the un¬ 
decaying Purusha. O my good friend, he who knows Arman becomes 
all-knowing, becomes all. About it there is the following verse: 

Hb: Free from all desires. 

Who bhows btc: That Is to say, who knows tbe identity of tbe tran- 
seendental Atman and the Supreme Brahman. 

BaiGifT: Because It is devoid of all artribures. 

Without shadow: Free from tamas, oc Ignoxance. 

WrruouT body: Free from all upadbJs of same and forni. 

Without colour: Free from all characteristics. 

Hb who knows Atman: Refers to tha illumined person, who has 
renounced all impermanent ob)ecrs. 

AlL'Rnowtnc: By knowing the non'dual Aonan one knows all. 

Auaeo is always omniscient; but through Ignorance It believes that It 
knows but little. When that ignorance is destroyed through Vidyi, It 
rediscovers Its omnisdenee. 

n 

He, O friend, who Imows chat imperishable Being wherein rests the 
intell^eot self, together with the gods, the pilnas, and the elements 
—he becomes all-knowing and enters Into all. 
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Imtxluos^t THe embodied soul, 

Coos: Such a$ Indra, Agai Ctbe god of eic,, who control the diffe^ 
ent $ense<»rgsns. 

Et&MBNTs: Earth, water, Ere, air, and ikila. 


Here ends the P&urtk QMStion 
of the Praine Ufontshad^ 
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QUESTION V 


THEN Satyakinja, ihe son of Sibi, asked Pippallda: Sir, if among 
men someooc should here meditaie on the pliable Aum until death, 
which world, verily, would be win thereby? 

^ Mimtat*: Mediwtion means the eontinuous flow of the mind toward 
' Aoojn through the total ejcclusion of all ideas foreign to It. In meditation 
the mind becomes steady, like the flame of a candle set In a windless place. 
The principal disciplines for meditation, as laid down by PaODjoH in Yog. 
St*. 11 . 30*32., are yams and niyama. Yana includes non>t'iolence, truthful* 
ness, nOD^realing, chastity of body and mind, and nomrecclving of gifts. 
Niyama includes outer and inner puriry, contentment, austerity, study of 
loipturc, and devotion to God. The aspirant should meditate on Aum 
with great love, regarding it as the symbol of Brahman. 

Aum: Generally written Om. 

Untic death: The mcdicadon should be practised as a ljfe>long vow. 

I Which world: Many are the worlds that spiritual seekers may attain 
after death. 

Adm is the symbol of both the Lower Brahman and the Higher Brahman, 
firahman may be worshipped by the spirant in both aspects. Fiwn ibe 
Lower Bnbman he can attain the Higher Brahman by gradual stages. 


The teacher, Pippelada, tnentienti Aum ai the symbol of both the 
Lover Brahman and the Higher Brahman; 
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He replied: O Satyakama, the syllable Aum is the Supremo Brahman 
and also the other Brahman. Therefore he who knows it attains, with 
its support, the one or the other. 

Supreme: Fasabrahman, or the Supreme Brahman, also called the 
Higher Brahman, is devoid of aU characteristics and eannoc be known 
thiwgb words os thought. 
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OiHBfi* ApmbRhmaa, or ihe other Brahuisn, abo called the Lovn:r 
Brahman, is the £ist raanifcsarton c# the Absolura, ot Pure Cansdousiwss, 
in miyi. It is designated by such epithets a$ Hiranyagaibha and prana. 

Brahman, being transcendental in natiue^ cannot be directly compte* 
hended by tbe mind. TKoefoK ouny indirect meditations on Brabman aie 
laid down in tbe scripcuies. One such is mediution through a symbol, or 
pretika, nhich means mediution on one asped of an aU*pervadms entixy, 
or on snnwthing associated with it, as the thing itself. Thus the omnipfcsent 
Deity, Vtshnu, may bo worshipped through tbe siono symbol called 
ialagrama or thiou^ Kis name. Aum is the most iminediato symbol of 
Brahman. It is much more effective than any other symbol. CCompare 
Ka. Uf. 1 . ii. 15*17; Tog. Sv. 1 . ay.) It must be emphasised that Brahman 
should not be contemplated as the symbol, but ikrou^ the symbol. The 
former method brings Brabman down m the kvd of the symbol and may 
aptly be called idolatrous; but the latter traasfonns the symbol into Brahmas 
and is a valid form of worship. By contemplating tbe Supreme Brahman 
through Aum, one realizes the highest plane, and fay using Aum as a 
symbol of the Lower Brahman, ooe attains a lower plene. 

Aum cowistt cf thru ntStr&s, Of Uttars: A, U, and M. The aspirant 
shotdd hwo the meaning of these letters and meditate on ell of 
diem. But if he is ignorant of the total meaning of Aum and meditates 
otdy on A, stdi he reaps a good frwt} no calam 4 sy befalls him. This 
only proves the greatness of Aum. 
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If he meditates on one letter (mitri), then, being enlightened by 
rhat alone, he quickly comes back to earth after death. The rik verses 
lead hipi to (he world of men. By piactj»ng austerity, chastity, and 
faith he enjoys greatness. 

OnS lETTBSi The letter A. 

Remo sNLtcHTBMBo BTc: TbougK (be aspirant does not contemplate 
Atru io its ecitiiety, he is not completely deprived of a spiritual reward. 

RjE v&RSBS: It is said in the Vedas that the letter A in the syllable AuK 
is the very soul of the Rig'Veda and of the earth. One who meditates on A 
realiaos his idenriry with it and thtou^ it attains the earthly pkoe. 

^^'oniD OF MBN: That is to say, the earth. 

Among the oiony planes where a mao can be bom after death, the 
earth has a special significance, being the dwelling-place of human beings. 
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<«ith is iahabited by mauiDCTsble Uving crtatures< Amo ng these, nun 
occupte tbe bighe$e posidoz^ because be alou is enritled to tbe Knowledge 
o( BnhiaaD. And Usdy, among inea, one endowed with faitb, chastity, and 
austerity experiences tbe glories o( tbe spiniuol life. 


The fruit of contemplating U tbe seeend Utter of Aum: 

A 

If, again, be meditates on the second leuec, be attains the mind and 
is led up by the yajur verses to the interraediate space, 10 tbe Plane 
of the Moon. Having enjoyed greatness in the Plane of the Moon, he 
letums hither again. 

MaoiTaTBS: Until be realizes bis cnaness with tbe ^ject of meditation. 

Mjno. The mind is controlled by tbe deity who governs the moon. It is 
associated with dreams, since dreams ace creations the mind. 

Yajur vnnssa: U is the symbol of the verses of tbe Yajui-Veda. 

Pi^a Of THR Mook: This plane, the Somaloka, is located in the space 
between heaven and earth. 

ORSATNnes: Varioas supernatural gloriea experienced by the dwellen in 
the Plane of the Moon. 

Hitkbr: To che earth, 

A raao practising meditation should contemplate bis identity with the 
object of meditation till that identity is realized. Dream expetienees are 
projectioas of tbe mind. The after-death cxpviieaccs in the Plane of the 
Moon are of the same nature as Ideas ond are therefore compared to dreams. 
Ihe letter U is the symbol of the Yaju^Vede, tbe mind, and the Plane of 
the Mooa. Aecceding to $anhsrinands's expUnatioo the verse may be 
translated aa follows: 'Tf, on tbe ocher hand, he meditates on two letters 
or for two Tneasures of time, then he is led up . .." According to some other 
eornmentacors the word mind, in the text, refers to Hizaayegarbba, who 
identifies Himself with she phenomenal universe, which is like the dream 
of the Cosmic Mind. 


The result of meditating on Aum os the symbol of Sa^una Brahman'. 
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Again, he who medicates on the Higheet Person through cbl$ syUable 
Acu consisting of three letters, becomes united with tbe effulgent 
sun. As a snake is freed from its skin, even so he is fnesi from sin. 
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He is kd up by the sima venes to the World of Bnhma. From this, 
which is the aggregate of all lives, he beholds the Supreme Purusha, 
higher than the High and perveding sll bodies. 

As to this there ere these two verses: 

Misitates; Compare Mu. Up. U. ii- 

HsaafiftT Pbmon: Rders to Saguna Brahman, who b described io the 
Vedas as dwelling in the soUr orb. CScs The VponiihaJs Vol I, p- 71 
p. €60 

S;^ vaBSfis: Tlie verses of the Sama Veda, c£ which M is the symbol 

Wo»L» OP Bsaxua: That is to say, of Hiianyagaxhha. Tbia GMhei 
plane b hnown also as Satyeloka. Hiranyagarbha, represeoriog the World 
Soul, is the ttwality of the souU of all living beings, Lile the "cow-ness" 
present In all cows, He is present In all beings. 

From nria: Unlike those who go to the Plane of the Moon. One who 
Atralns Biahmaloka does not return to earth, 

Tub HlOBi Refers to Hiranyagarbba, who is supreme among all 
phenomenal beings. 

PanvAnxMC aro: As their Inmon Self. 


The first verse: 
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The three lettere of Aum [if employed separately] ate monal; but 
when joined together in meditation on the total Reality and used 
properly on the activities of the exienial, internal, and intermediate 
states, the knower trembles not. 

The TKaaa LsrrBAS etc: If the as^ranc meditates separately on cad) 
of the three letters constituting Aum, he is bom again ia this world. 

V. $' 4 .) This is because A, U, and M, taken separately, do not indicate 
Saguna Brahman, the tealiation of which alone enables one to rranscend 
death. 

But when . , , Rbalitv: That is to say, when 6e three letters are 
joined together to form the syllable AuM and w4ien that syllable is used 
as the symbol of Brahman, or the Cosmic Reality. 

Total Rsalitv: The word seems to indicate Saguna Brahman, who 
comprises the totality of the phenomenal universe. (Compare V. y.) 

Used pnopsaxY: At the rime of meditation. The aspirant should coa* 
tensplate his identity with the object of laeditstion. 

AcTivjTxea arc: The three states lefened to are those of waking, dream* 
less sleep, and dreaming. 
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Tumbles mr: As a r«$alt of meditacioa oa Bnhman tKe aspirant 
realizes lu$ caenesa with Saguna Brahraan, or the World SotiL 'naerefote 
be has no reason to be afraid of anything. Attaining Brabraaioka, he over' 
comes death and rehinh. 

Of the three letten of the sylUhle Aum, A represents the earth, the 
Rig-Veda, and the waJusg state; U, the inreimadiate space, the Yaju^Veda, 
and di« dream stare; and M, heaven, the Sama'Veda, and de^ sleep, 
puidter, three deities, namely, Viral, Huanya^xbba, and I^ara, cfintrol 
the three states respectively, (See MS. Vf. 5*5,) The seeker mediadng on 
die three letters separately, a$ the symbols of the three deities, attains 
cortesponding planes after death. Bur he who meditates on the endre 
syllable Aum, bearing in mind his idendcy with Brahman, attains Brahma- 
loka and ultimacely final Liberation, While meditating, he should think 
of his oneness with VirSt, Hiranyagarbha, and Ifvara, and with the 
Supreme Brahraan. There ia no fear Vi^arsoever in Brabmaloka. 


The sscotid verse swnntatites the whole topic: 

7 

The wise man, meditating on Aum, attains this world by means 
of the rik verses; the intermediate world by means of the yajur verses 
and that which is known to the seers by means of the s&na verses. And 
also through the syllable Aum he realizes chat which is tranquil, free 
from decay, death, and fear, and which la the Highest. 

Tsat wwof , ,. sfisns: That is to say, Btahmaloka. 

Arm ALSO etc: Aum may be used as a mesns for realizing both the 
Lower Brahman and the Higher Brahman. The blessed soul dwelling in 
Bralimaloka devotes himself to mcdJutlon on the undifferentiated Brahman 
and in the end attains It. 

The throe letters of Aum, associated with three sounds, have been 
deecribed above, THm Is another aspect of Aum, known as the ardhamlrri, 
or half letter, an undifferendaced sound which lingers after the diiw differ- 
endated sounds die away. This i$ called the Fourth and is osed as the 
symbol of Turiya, or Pure Consdoumeas, the attiibuteless Brahman, 

Mi. Up. iz.) 

Aum is the sound symbol of Brahman, the first sound produced at the 
beginning of creation. The Creator, Braluna, with the help of Aum, 
manifests the three principal Vedas and the three worlds, Further, the 
three letters of Aum comprise the rhxee feet of the ^yatri. From A was 
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produced the first foot of ihe C^yatri: Tat wvitt*rwren>«*»»—That wfiici 
U adoted by the Sun"—which wu expended Inio che Rig-Veds; from U, 
cbe second foot: Bhar^ derosyc dhhnahi —"We meditate on that which 
is che power of the dciey”-~whict was expanded into che Yajur-Veda; and 
from M, the third foot: Dhic yo mo prochodaySf—"May He awaken our 
cODSCtousnaa^*-^hich was expanded into the Slma*Veda. The Atharvo* 
Veda, dealing mostly with sacrifice and riruak, is excluded from the Ttayl* 
or Vcdic Triad. (For a further description of Anar set The Uponwhedr 
VoL I, pp. 75» »3S-i390 


Here ends the Fifth Question 
of the Prahta Vptinishad. 



SIXTH PRA^NA 


QUESTION VI 

Tl^EN Sukc^f die son tiS Bharedvije, said to Pippa^Sda: Sir, 
HirenylUia, the prince of Kosala, once came to me and asked 
question: "O son of Bhatadvaja, do you know the Peraon with sixteen 
paxts?” I said to the prince: 'T do not know Hiroi if 1 knew Him, 
wl^ should I not tell you? Surely he who speaks what is not true 
withers away to the very loot^ therefote I should not speak untruth/’ 
'n>ea he silently mounted, his chariot and went away. Now I ask you; 
Where does that Person dwell? 

HmamrAaiiA, btc: The Upsnishads often elucidate absmue ideas by 
means of an anecdote is order to stimulate io the student special efforts to 
understaad them. 

If I SKBW BTC: According to the Vedlc injunction, a preceptor must 
not withheld knowledge from a qualified student who approaches him m 
the proper manner. (See note on I. a.) 

WmtSAS AWAY STC: The speaker of untruth i$ lost both to this world 
aod to the next. 

"It has been stated that the entire ^tenomenal universe characterized by 
the law of cause aod effect, together with the individualized knowing self, 
rests, during dreamless sleep, in the imperishable Supreme Brahman. From 
that it follows that the universe rests in the sane imperishable Bnhixtao at 
the time of pralaya, or cosmic diasolutioo, further, that it is produced 
from Brahman [at the time of the next cieatioa]. An effect cannot be 
absorbed Into anything but its cause. Prana has been said to have been 
produced from Aonaa. The conclusive meaning of ell the Upanisbads is 
diat the Highest Good is achieved by the knowing of that which is the 
root of the universe. This, also, has been subsequently said: *He becomes 
aIl«knowing and enters into all.' CPr* JV. ix.)) Therefore it should he 
stated where one can know that imperishable Reality, called the Purusba. 
The present question is asked for that purpose" C^irnkfirSchArya.') 

The aim of the sixth question is to elaborate what is said in Mu. Up. 
m. ii. 7*6. 
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That Pvmsha is the inner sel/, lha pratyagatma, of the living boing. 

2 

PippaUda said to hiro; "niat Person—He fiom whom these sixteen 
parts arise—1$ veiily here within the body. 

SiTTBaN FAMT$: Thftse will be cnumeToted in the fourdi verse. 

Wrnuw BTO: Arman dwells io the space, ikasa, within the bean, which 
is shaped like a lotus-bud. It is » be awght as the First Principle within 
men hkoself, sad not elsewhere. 

The followir)g is adapted from Sankara's comnentary: 

TTie Purusha, though in realiry without parts, appears fo have puts when 
o^ndirioned. thxkigb avldyi, by the sixteen parts whi^ sre its upedhis. CPoe 
the meaning of the word upaJhi, see $eI/-K«owIedg6, p, 5 80 In order that 
the Purusha may he realked in His unconditioned form, through the 
eiiroinarkm, by means of Knowledge, of the parts falsely sup e rimposed upon 
Him, the parts arc said to have origioawd from Him. The Purudia 
CBrahman) is completely ondlfforaliated, pure, and non-dual; Its rclalion- 
^ip, causal or otherwise, with pnaa and the rest is not posable without 
false superinipttdrion- That is why, through ignorance alone, the parts are 
seen to arise from, e»st in, and disappear into the Purusha. 


The perLs were said to have originated front the Purvtha. This 
creation of the parU was mentioned for the purpose of revediing the 
Purusha. Now is given the order in which the parts were created: 
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The Purusha reflected: "What is it by whose departure 1 shall 
depart, and by whose staying 1 shall stayl^” 

Rgflbctbs: This word shows diat the cKstion was a conscious act. 


The sixteen enhHes iesenhed here ore the sixteen parts belonging 
to the Purusha: 
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He created prana; from prana faith, space, air, fire, water, earth, 
the organs, mind, food; from food vinliry, austerity, the Vedjc hymns, 
sacrifice, the wodds; and In the worlds He Cieatod names. 
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PitwA: Ocher epithets ere SutrStma (the itmen which, like % thiead, 
bolds together all livuig bdogsX BrahmSi Hlianyagerbha, etc. The Punishe, 
cosditioned by the upadhi of pitna, appears as Hiranyagacbha, the jiva> 
and other pheoomeoal beings. When the prana Oi^e foiea) departs from the 
body He too departs. 

Fame Which stimulates living beings to pertocm righteous action. 

Space ... basitm: These elements of matter constitute (he body, through 
which the fruit of action is expeneoced. C^^egarding the evolution of the 
eleoents, see Self-Knowledge, p. 68 

OaoarTS: Both the organs of perception and the organs of action. 

Motn: The leader of the organs. 

VnnjTT: By means cf which all actions are perfomed. 

Anrraamr: Through austerity the minds of unrighteous people are 

p finfi gJ. 

Vfipic BYMtts: With the help of these hymns men with purified minds 
perform saerifiees. 

Sacmfccb: Such as the Agnihorra. 

Woblim: To which one attains as a result of sacrifices. 


Ihe sixteen parts are created throu^ avidya. These created entities ate 
tmreal, like the objects seen in a dream. After the destruction of avidya they 
again merge in the Purusha, losing theii names and forms. 


The disappearanes of the parts inlo the Purusha is explained hy 
means of an Ulustration: 
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As these flowing rivers, bound for the ocean, disappear into the 
ocean after having reached it, their names and forms being destroyed, 
and are called simply the ocean—even $ 0 , these sixteen parts of the 
seer, whose goal is Purusha, disappear into the Purusha after having 
reached Him, their names and forms being destroyed, and are called 
simply the Purusha. He becomes free of parts and immortal. 

On this there is the following verse: 

Bormo Pon sre: The rivers have their origia in the ocean and therefore 
are irresistibly drawn toward it. C^oopere Mw. Up. HI. ii. 8.^ 

Calcbp . .. ocban : It is the name and form that distinguish the water of 
the river from that of the ocean. After the destruction of the nante and 
form, what remains is only the ocean. 

SixTBS»f FABTS: P^nd etc., as described in the foregoing verse. 

SfiSA; A person endowed with Self-Knowledge, who is identical, in 
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essence, witk ch« Supreme Seer. Tbe Seer, 01 Purusha. the noo'duil AeznaD. 
does not need an object in ocdei to see. As tbe selMumioous sua is &a 
perceiver oi its ovm luminosity,» Atmaa, the embodiment o£ Coasdoosaess, 
Is die lmo«er of Its own Cooseiousne& 

Whose goal a ISB PuRtiaHA: The individued self has its origio b 
die Puiusbs and is dierefom uiesis&bly drawn* toward Hhn as its goal. 

HaVjnc RBACHflO Him: Having nmliged the Punisha as thdz very self. 

Nambs: PrSoa, etc. 

Hfi BBooMESi K^en to the petsoa who has been shown bf a qualified 
leachet the way to destzoy tbe parts. 

Free of parts: As slated be^, the parts aw projected by Avld;rt; on the 
dessTuedoo o£ avidya they disappear. 

Immortal: Dseth U tbe inevitable end of an endry consisting of pans. 
It is destroyed when the parts become dissociated. When tbe self roalaa 
itself as free of parts k beiges fiee from death. 

The water of die ocean, evaporating by beat. 1$ transformed Into clouds 
and falls to earth as rain. The rain*wacer, wbicb, in essence, is nondifferent 
from the water of the xean, fonns difiereot rivers known by different Dsmes. 
The rivers feci as inesisdble attaction to teCum to their place of origin. 
After reaching tbe ocean, they are freed from thexz respective Dames and 
forms and become one with the ocean, their real sdf. Ukewise. the universe 
and all living beings sre projected, tbrougb avidyl, from Brahman; through 
avidyi. again, names and fonns ere superimposed upon them to serve the 
practical purposes of daily life. Even when associated with phenomenal 
existence, living beings feel drawn to Brobman, tbebr origin. When the 
names and forms, wbcb ere unreal in essence, ate destroyed, the living 
beings arc waliwd to be Brahman alone. 

THs Knowledge of the Pvntihe Uads to ItHmofUlityi 
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B^ow Kim, the Purusha, who alone k to be known and in whom 
tbe parts rest fiipi, like the spole$ in the nave of a wheel, that death 
may nor affect you, 

Rest: Fiona and tbe other parts origloace fttm the Purusha, are supported 
by Him, end in the eod disappear in Him. They are like wave« b the 
ocean, 

If a man has not known the Purusha as his ismost Self, be becomes 
stricken by death and suffers. 


The instruction Is concluded: 
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PippaJsda said to dwm; Tha$ far, indeed, 1 know the Supreme 
Brabtnan; theie is nothing higher than this. 

Trbrs is etc: The cesser added this statement in order to remove 
from the miDds of the dadp les any su^don that there might be something 
about Brahman which had not been disclosed to them. Also he wasted 
them to fad thee the purpose of their seeking had bees accomplished. 


Adonrthn of the ietaher hy ihe fUfils: 

8 

And they, worshipping him, said: Thou, indeed, act ouc fathec— 
thou who hast taken us ocioss our ignorance to the other shore. 

Adoration to the supreme riahisl Adoration co the supreme riahisl 

FatHBiir There are five kinds c£ fathers: the begetter of the phy&ical 
body, the initiaxor into spititual life, the besiower of Knowledge, the giver 
of food, and the rescuer from fear. 

AooaaTMM sre: The xepetilioB indicates the pupil’s respeec. 

SuPRUMB Biatus: The great seers who first resUzed the Knowledge of 
Bcahman and rransmitted it through a succession of teschecs. 

’Thus instructed by the teacher, the pupils realized that their purpose 
was accomplished; they felt diac they were bleated indeed. But they reahzed 
that no earthly reoim was adeijuate foe the Knowledge i«ceived. Therefore 
they worshipped him with flowers, and couching his feet with their heads, 
said: Thou art truly oui father, thou hast today begotten, through Knowl* 
edge, our Brahman body, etersal, undecaying, uniDOttal, end fearless. By 
means of the boat of Knowledge thou bast taken os across the ocean of 
ignorance cbaractetiaed by perverse knowledge and filled with the mani¬ 
fold miseries of birth, old ege, disease, and death—co the other shore of 
libexation, whence one returns no more to samsara. Thcxefoiu it is ptopcs 
that we regard thee alone es our real father—nay, more than any ocher 
father. IF the eenbly father, who begets the body only, is considered most 
wcnbipful in the world, whac need be said of him who is tbc giver of 
supreme fearlessness?’ ” 


Here ends the Question 
of ihe Pmfne V^nishad. 


Here ends the Praina Upanished- 


THE PEACE CHANT 


(^\laywc,0 gftds hear wi6 Mif «an what is ausfrfdtwi*! May we, 
0 worshipfnJ godj. see with oar eyes what is goodi May we, stroog 
at limbs and body, dng your praise and mjoy ihe hh allotted to us by 
Pra^patil 

Om. Feaccl Peacel Peace! 
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INTRODUCTION 


THE Mi 4 NDUfCy/\ UPANISHAD, like ihe MwtJaka and the 
and several minor Upaniskads, forms part of die Adiaiva*Veda. 
It is die shortest of the major Upanishads, cootaining only twelve 
verses. Achirya Gau^apSda has explained the Upanishad In two hun¬ 
dred and fifty vetses, which am arranged in four chapters and ate 
known as the Karika, SankaiachSrya has written a highly pbUosophical 
commentary ChhSshya) on both the Upanisbadic text and the Karikfl, 
which has been further elucidated hy Anandagiri in his notes 
The explanatory notes on the text in die present translation are based 
on the interpretations of Sankai2cbStya and Anandagin. 

In 193a ie lUmakrishna Airama of Mysore, India, published my 
traoslation of the Mondukya Upanishad with Gaudapdda's KJrifca and 
^tarachaiya's commentary. The present translation is based on the 
earlier one, but it has been thoroughly revised. The notes have been 
rearranged so as to make the text more understandable for Western 
readers. 

In the preface to the Mysore edition I gratefully acknowledged roy 
indebtedness to V. Subrahmanya Iyer of Mysore, who with great 
patience explained the Mondufcya Upanishad to several members of 
the Ramakrishna Order, including myself. Unhappily, be no longer 
lives in the physical "fTie present rranslation is dedicated to him 
in loving remembrance. 

V. Subrahmanya Iyer stated in his foreword to the Mysore edition 
that he had been introduced to the study of the M&ndukya Vpanishad 
by his beloved guru, Sri SachchidSnanda Sivabbinava Naiasimhd 
Bhared Swami, the spiritual head of the Sringeri Math in Mysore 
state, one of the four original monasteries established by Sankaracharya, 
where aspirants who had renounced the world in search of truth could 
practise spiritual disciplines and cultivate an understanding of the 
Vedanu philosophy. For a long time the disd^e had been dislces^ 
by the rivalry among the followers of the various religions, resulting 
in bloodshed and other forms of human suffering. He had also been 

ao3 
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dist««cd ty .he quetreU «ong philosophy who rfien 

own llmi.ed views and dierehy clouded p»pUs unde^oing 
of .he uue nanire of Bealisy- Further, he w^deied whediet Reah^ 
which all philosophers seek U) urderstand-ymld not be reached 
thtough reason, as in the modern sciences. Usdy, he was e^er lo 
know *e rwrute of Reality i«U. Everyone clyied m have knovm 
the truth; but V. Subtahmanya Iyer wanttd to le^ what the cn^ 
^ mi.h were. He asked himself whether what pblosophers r^arded 
85 Reality was not mem personal opinion that could not stand the test 

‘^Tbr'^t^iniacbeiof Sringeii Math explained » 

8 nee between lelahve or partial truth Cma.am), yched through the 
investigation of partial data-as in dieology, the ^yai^ sciences, and 
mystiefan-and Uldmate Truth CTaItvam). ^sed o„ the tota'y ex- 
nerience which belongs to dae domain of philosophy proper (t^). 
Vedanta! he said, especially in its norwiualisdc .ntorpretat.^, di^sm 
Reality and establishes it on rational grounds based on ex^cnoe. Truth 
is free from dl dispute and is n« in conflict wijh 
of thought, or widi dm evidence of scnpcum. The Gyt Trudt is ^ 
horn an contradictiorw. wheieas smaU truths meet wnh oppMtion. Pe^ 
sonal bliss is no test of Ultimate Truth, as it is heaven. n Truth 
a private experience, as claimed by the mystics. It is n« based ev«t on 
the concluaions of intellectual philosophers, who are o ren at stance 
with one another. One of the les« of Trudi is that it promotes the 

wdfsie of bdfigSs . i • n 

The teadier urged V. Sabrahmanya Iyer lo study and asamilate the 

MiHdukya Upe-ished and Gaud.pida's KdriW; the ^p^e 
earned out the gum's wish, spending half a cenyy in thjs study. He 
lad b«n trained e a mailiOTaiidan aad taught the $ub]ect m tte 
Univemty of Mywe. He was equally faniiliar with We^ 
philosophy, and sdence. As a result he a«)uirtd a nch wis^m wbd 
L unrii^y imparted to those who had the privilege of studying w«h 
him the Mflndtdtya Uponlshai and Gaudtpada's KarihS- 
The name of Gau^apida is Uttle known in the West. Acconhng » 
Hindu iradicion he was the «acd«r of Govin^^^. the teacher 
Sdiikatfchiiya. Modem scholars Wieve that Sankara the 

shortcDcd form of Sankd^hatya) was bom about 788 A. V. Addnda- 
giti says in his commentaiy on the KankA CIV. » ) 
practised austerities and meditadon, the indispensable dtsnplmcs ot 
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all grauine Hindu philosophers, in the Badarikairama in the inierioi 
of the HinSlayes. As a result the wisdom of Advaita Vedlnta was 
revealed to him by the Ddty, who is woishipped there as Gcd*Man, 
Hara*Nlxayana. 

Gaudapada is the first Vedantic philosopher known to Indian history 
in the posl'Upanishadic period. If one accepts the current speculations 
about when be lived, one must be willing to grant that he was bom 
after such well-known Buddhist philosophers as Asvaghosha, Nagirjuna, 
Asanga, acd Vazubandhu. Some of his arguments do, indeed, resemble 
those tlie Buddhist vijnSnavIdis, or idealists. Like tbcni, he refuted 
the reality of external objects by asserting that all such objects are mere 
stales of mind. From this resemblance and alao from certain passages 
of the KSriitS, some of the philosophers of both India and the West 
have come to the conclusion that Gaudapada was himself a Buddhist 
or had incorporated the Buddhist doctrines in his interpretation of the 
Mmdukya UjHinishad. Bur he himself has stated in the KSrih4 (IV. 
99 .) that his philosophy is different from the teachings of Buddha. 
Indeed, his whole purpose was to demonstrate the ultimate reality of the 
hirihless and non-dual Atman, a concept which is quite foreign to 
Buddhism. 1 have discussed this pmnt at length in die preface to the 
Mysore edition of the Mandukya Ufitnishad in critiching the esciimte 
of Gaudapada by S. N. Dasgupta in hU scholarly work A History of 
Indian FhOosofhy. In the same preface I have also pven my opinion 
of the remarks of S. Radhakrishnan on the subject in his Indian Philoso¬ 
phy, where he tries to show chat Gaudapida's philosophy is different 
from chat of Sankara and Bidarayana. 

The Mandvkya VfanHhad and the Karikd have been described by 
SankarfichSrya, in his introduction, as containing "the epitome of the 
substance of the impCF« of Vedinca"—Vedantfirtlw-saro-SflHgrflluabKttMw- 
In the Hindu philosophical tradition Vedanta iDears the essence of 
the Vedas, as described in the Upanishads, the Brahma Sutras, and the 
Ehagavad Gita. It include three main systems of Indian philosophical 
thought, namely, dualism, as taught by Madhv3ch3rya, qualified non- 
dualism, as tau^e by Ramlnujfichaiya, and absolute non-dualism, whose 
chief proponents are Gaudapada and ^nkaiichSrya. The philosophy 
of non-dualism, embodying the conclusions of Vedanta, seems w have 
influenced to a greater or lesser degree all the philosophies and religions 
of India. It U the unique contribution of the Hindus to the philosophical 
thinking of the world. 


MAIJDUXYA UPANISHAD 

Uiilik« xhe olhcT Upanishsds, the MSndvkya Upanishad does not 
rtJste any anecdote or imaginary ialogue to iJiustrate its teachings. It 
is also silent about rituals or concrete forms of worship, since they are 
jnelevant to the metaphysical discussion of Reality. It plunges at ona 
into a discussion of Brahman and Atnun, the inmost essence of the 
universe and c£ inan, and proclaims that they are ncn-diffeieot. 

The KSrika, so far as is known at the present tune, is the first sys¬ 
tematic treatment of Advaita or Non-dualistic Vedinia. In it Cku^- 
aplda has esablished non-dualism on a philosophical basis. He d^ 
with the subject matter purely on rational grounds 
pendent of scriptural revelation. Devoid of religious, mystical, oc 
scholastic elements, the K&riki deals exclusFVcly with philosophy. The 
one theme running through the Korikn is the leaUry of the non-dual 
and birthless Atman. SanJearScharya, who has commented only oa the 
major Upanishads. the Brahma Sutras, and the Bhagavad Giti, thought 
it necessary to write a commentary on the Karifea, which fact proves 
its imporiance in Vedintic literature. The profundity of the KSrihi 
easily gives it the sutus of an Upanishad. 

The Upanishads mention various disciplines which pupfls should 
practise before they take up the study of Vedantt. In the Western world 
a student of philosophy is expected to cultivate truthfulness about facts 
and intellectual integrity, his aim being to acquire knowledge. But the 
goal of a student of Indian philosophy is not only to know Reality but 
to realize it and mould bis life according to Reality- Intellectual knowl¬ 
edge is mediate and indirect and cannot altogether free the mind from 
its auachment to illusory objects, which are directly apprehended. Only 
an immediate and direct knowledge of Reality can desnoy a man’s 
belief in the reality of impermanent phenomena. Therefore rigorous 
disciplines are indispensable for the actual experience of Reality. The 
Upanishads ask the pupil to practise various disciplines, such as austerity 
(tapas), continence Cbrahmacbarya), truthfulness (satyam), and rever¬ 
ence (iraddha). Vedanta lays down four general disciplines. These are 
discrimination between the Real and the unreal, renunciation of the 
unreal, a group of six virtues (calmness of mind, control of the senses, 
self-settlcdness, forbearance, concentration, and faith), and lastly, an 
irrepressible longing for the Knowledge of Reality. Non-attachment is 
the foremost virtue demanded of the student of the Kfirilw-^wn- 
attachment not only to material objects, fame, and the desire for power, 
but to all the piecopccptions and prejudices that often distort the vision 
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even of ascute investigators. U is icuch ea^i to be non-attacbeU to 
one's body or to the physical world than to be so to one's ovm favourite 
theories or ideas. Tbc disdpllne for the attainment of the Knowledge 
of Nonsiuelity is named by Gaudapada asparia-yt^ which means ‘^he 
yoga that is not related to any object" <[because after proper investiga¬ 
tion objects are found to possess no reality of their own). This philoso 
pbical discipline requires that the student should sever all relationships 
with entilies other than die non-dual Atman. According to Gaudapida 
Ic is only through ignorance that one admits the reality of the 
phenomenal worid, including ones own individuality. 

The philosophical method followed in the Kirifea to arrive at Keality 
is oicndoned in all the major Upanishads. It is knovm as the analysis 
of the three states (avasthittaya) covering the totality of man’s esrperi- 
ence. These are the stat^ of waking, dreaming, and deep sleep. Modem 
philosophers depend upon experience in order to arrive at true knowl¬ 
edge. They resent the influence of scriptural or supernatural authority. 
Truth must be based upon facts verifiable by logic. Tbe philosophers of 
naturalism, empiricisni, and logical positivism in the West uphold this 
position. Gaudapada accepts their point of view but says that the 
analysis of partial experience gives only a partial truth, whereas total 
truth demands the investigarion of the totality of experience. Tbe 
physical sciences, psychology, end religion confine their inquiry to the 
data provided by the waking state, diac is to say, to the physical world 
perceived by the sensfrorgans. Freud and some other psychologists 
analyse dreams, not in order to arrive at philosophical truth but merely 
for tba liisited purpose of determining the nature of a man’s inhibited 
tendencies. The study of the phenomenon of deep sleep has not been 
undcrtakcQ at all by Western thinkers, who generally describe it as 
total unconsciousness and therefore hold it to be meaningless. 

As we have seen, the dare of waking experience form the sole basis 
of the interpretation of life and the universe advanced by the physical 
sciences. If reality is exhausted by the ungible universe, there is no 
need to consider other fonns of experience; materiaUstic philosophy 
should be complete and adequate. There will be no end of systems of 
philosophy based on the data of the waking state alone. On the other 
hand, the analysis of the dream sute—when the physical body and 
organs are inactive and when an internal world is revealed, with its 
subject, object, and instruments of knowledge p rovides the data of 
idealistic philosophy, Oi more correctly, subjective idealism. The study 
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of aem sleep-whcn ihc knowledge of perdculaw is covered, « it were, 
by a veil and the de^ung person ej^eiieaces both happiness and ^ 
absence of knowledge-may lead lo a kind of spurious mysaosm. (A 
man’s staiemenc, after waking from deep sleep, that he slept happily 
and did not know anything at that time, bears witness to a universal 
experience. In deep sleep a thief forgets that he is a thief; a murderer, 
that he is a murderer, a scholar, that he is a scbdar, a saint, that he 
is a saintO Vedanta, in a unique fashion, coordinates the e:^enences 
of the three slates and arrives at the unique conclurion that there 
exists an uncondftioned Pure Consciousness, whidj transcends the 
limitations of the three states, whidi is immutaMe and unaffected by 
time, space, and causality, and which, from its own standpoint, is vnih- 
out content. In deep mediation or in the contemplation of art, vdien 
the ego is transcended, one has a glimpse of diis unitivc knowledge. 

Rea! consciousness is without a break; otherwise another consciousness 
must be assumed to be aware of the interruption in consdoumess- Ac¬ 
cording to Advaica Vedanta, Pure Coosciousness, or Turiya, is the 
same as the norvdual, Hrthless Atman, or Btahman. It is Ultimate 
Reality—uncreated and free ftom causality. It does not produce any 
effect nor is it produced from a cause. It alone exists. One who sees 
Creadon or evriution and the multiplicity that follows upon it, is subject 
to a metaphysical ignorance, called maya or avidyi. From the standpoini 
of Turiya, may! is non-existent. To the illumined person everything is 
the non-dual Atman—even what an “ignorant” person sees as the 
universe of oulcplldry. What the deluded see as water, in a mirage, 
is nothing but the desen. The desert never produces or contains water. 
Turiya, or Pure Omsdousness, is the true nature of man. It is called 
the mind when associated with die false ideas of causality and the sub- 
ject'Cd>ject relationship. It appears as the physical world when viewed 
through the sense^gans. If one is free from the notion of causality, 
ooe finds the mind and the universe to be nothing but Turiya. 

Religion, mysticism, theology, art, science, and psychology give 
partial truths. Such truths Gaudapsda does not altogether reject. Tl^ 
are, to him, stages in the evolution of philosophical thinking, which 
culminates in the experience ^ Ultimate Reality. Sarvetm feJudvidew 
Brahma —“All that exists is BrahmaD." CChh. Up. III. xiv, j.) There¬ 
fore Turiya fulfils the conditions of Reality laid down by Gaudapfida, 
namely, absence of disputes and conflicts, and pcomorion of the welfare 
of aU beings rather than mere pcisonal satisfaction. 
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Gau^ApIda's KiWJti i* divided inio four chapters: Agama (scripfUTe), 
Vaitathya (the iUusoriness of sens&expcriences)/ Advaiea (Non-duality), 
and AlSw44nd (the quenching of the 6re*brand). The h«t chapter ia 
based on the Vedk revelation. Vcdinla admits three criteria of truth: 
scriptural reveUrion, rcQection, and expcnencc. Senptute describes 
Ultimate Reali^ as revealed to the seers, whose minds were purified and 
made onet«inted by the practice of selficontrol and concentration. By 
means of reflection the pupil tests die validity of what he learns fram 
scripture through a qualified teacher. Through contemplation Reality 
becomes evident, Tike a fruit in the palm of one's hand.” Experience 
gives the final stamp of validity. Scripture proposes, but reason and 
experience dispose. All these three act as mutual checks on one another. 
When scriptural evidence, reflection, and personal experience point to 
the arae conclusion, one can be sure having arrived at Truth, which 
may be further conoborated by the tests mentioned before, namely, 
it must be free from disputes and conflicts and must promote the welfare 
of all beings. 

It is a favourite method of both Gaudapada and Sankarichirya to 
quote the Vedas while engaged in discussion with those who accept 
the authority of the scriptures, but to follow the method of reason while 
arguing with those who do not. The second, third, and fourth ebapters 
of the Kinka prove by means of reason the reality of Turiya, which 
has been established in the first chapter on scriptural authority alone. 

The first chapter discusses Turiya by means of the Vedic symbol 
AuM. The resdeas mind cannot think of the transcendental Reality 
widiouc the help of a concrete symbol- Thinking is posable only through 
symbols. The student is asked to imagine four parts in Brahman, Ol 
Cosmic Reality. They are called four quarters. The first three—gross, 
subde, and causal—constitute the phenomenal world. The founh, so 
called only in idarion to the three just menijoned, is transcendental, 
being beyond time, space, end causality. It is Turiya, or the uncondi¬ 
tioned Brahman. Brahman and Atman are identical. The gross aspect 
of Brahman has its counterpart in the waking state (Viiva) of Aanan, 
when the extema! world Is perceived by means of the senses)rgans; the 
subtle a^ect, in the dream state (Teijasa), when the internal world, 
created by ^^kJng experiences, is perceived; and the causal aspect, in 
deep sleep (Prijna), characterized by bliss and the cessation of mental 
activity. The transcendental aspect of Atman, or Pure Consciousness, 
which is Its true nature, is the same as Turiya. Like Brahman, Aum 
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also Las four paru, called letters. The first three are A, U, and M, 
eorresponding to the first three quarters of Srahman and Atman. In 
addition to ^ese there is an undifierentiaied sound of Aum, which 
cc4aes after the first three letters are pronounced. Devoid of all char¬ 
acteristics, it is not any particular sound, but the substratum of all 
sounds. It is the same as the unconditioned Brahman, or Turiya. Thus 
through meditation on Aum one can realize Brahman both in Its cosmic 
and in Its acosmic aspect. 

The second chapter deals with perception. It is shown tbat the objects 
perceived in the waking and dream states have the same status. From 
the standpoint of Reality the eitperieDccs of both states are unreal, 
though differences are admitted from the relative point of view. They 
are imagined in Atman, like an illusoiy snake imagined in a rope. The 
cause of this imagination is miya. or cosmic ignorance, which projects 
duality or reladvity. Just as when the true nature of the rc^ is deter¬ 
mined, the unreal notion of the aiake disappears, so when the true 
nature of Atman is determined, d^e unreal notion of the universe 
of duality disappears. 

VedSnta diiddes phenomena into two categories: subject and objecL 
The subject is the perceiver, cogniaer, or knower, the object is what is 
perceived, cognized, or known. The object, by its very nature, has a 
b^inniog and an end; it is mutable and therefore unreal according to 
tbe Vedantic defiiudon of Reality. The subject is unchanging and with¬ 
out beginning or end; hence it is real. From the relative standpoint the 
eye is the perceiver of tbe changing phenomena of the outer world, the 
mind is the perceiver of the changing conditions of the organ of vision, 
and Consdousness is the perceiver of the changing states of the mind. 
There cannot be a perceiver of Consciousness for if any other perceiver 
is postulated, it cannot be anything hut Consciousness.' Therefore Con¬ 
sciousness, immutable and non-dual, is the ultimate perceiver or sul^ 
jecL Even in deep sleep, Consciousness is not totally absent; it remains 
as the witness of the non-activiry of the mind. The mind, which creates 
differentiation, is nor active in deep sleep. Therefore those who idendf; 
Consciousness with the states of the mind speak of its nonexistence iu 
deep sleep. The mind uses the brain for perception. When tbe brain 
is injured or when ic stops functioning, Consciousness itself is not 
affected; one is simply not aware of paideular objects. Tlie consciousness 
of the real Seer is never absent. Tbmughout the second chaptei 
Caudapida contends that all objects, whether of the waking or of the 
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dream state, die imreal foi the simple Tcason that they are perceived 
(dri^tvaO* Modem science, too, speaks of The illusoiiiiess of pei^ 
ceived phenomena. 

Vanous dicories of creation are discussed in the second chapter, end 
all ere dismissed es being the result of inS>i and therefore xdiimately 
unreal. For the illumined soul who has realized the non^ual Tiiriya, 
‘'there is ndrher dissolution nor creation, none in bondage and none 
practising disciplines. There is none seeking Liberarion and none 
liberated." (II. The non*dua]ity of Acmaa is the only reality, and 
the wise should concen irate theii minds on that non'duality alone. 

The third chapter deals with the non-duality of Atman. Tuiiya is 
compared to the infinite akaia (space), and the jiva, or individual aaul, 
CO die same akaia enclosed in a pot. The 9k&ia inside the pot is neither 
a part nor aji effect of the unconditioned akaia, but it is non-different 
from it. The difference between them is caused by die matedal fonn, 
which, in the jiva, is the ^^egate of the body (Including the sense- 
organs, mind, ego, etc), creating the idea of individuality. This aggr^ 
gate is the result of mayi. In the realm of zzuya the multiplicity of the 
jivas is admitted; but from the standpoint of Annan this znuldpUciCy 
has no significance. The VedSnu philosophy establishes the no^-diffe^ 
ence of the jiva and Turiya. Wherever acriptuie speaks of creation or 
of multiplicity its purpose is to clarify the undoistaading of the ignorant, 

who ara victims of rnayi, so that they may ultimately realize this non¬ 
difference. The various illustrations by which aeaHon is explained have 
die same purpose and are meant for inferior and mediocre students, still 
aua^ed to the duties and obligations of phenomenal life. But in reality 
die non^ual Turiya never undergoes any manifestation, evolution, 
or change. If anyone sees manifestation or diverticy ha is a victim of 
ignorance. If Reality were subject to any kind of change it would 
not be real. 

The last part of the third chapter deals with various philosophical 
disciplines for the realuation of Non-duality, but warns the student 
not to identify the non-activity experienced in deep sleep, or created 
by artifidal means, with the genuine peace that comes from the true 
undetstanding of Turiya. 

The fourth chapter begins with the problem of causality and deals 
with the subject from various standpoints. GaudapSda discusses the 
views both of those who believe in the production of the effect from 
an emsting cause and of those who believe in the production of die 
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effect from t ixon-ensting cause, acd shows that neither of ^ese 
positions can be supported by reason. The enure phenomenal universe 
is an illusion conjured up by mayi, and all the entities perceived within 
it are unreal. Therefore, from the standpoint of Reality, there are no 
such categories as the perwiver and the percdved. Consciousness re¬ 
mains ever unrelated » objects or to the ideas created by tbem. The 
unreality of the manifold, based upon the subject-object reladomhip, » 
explained by means ^ the illustration of a dream. The categories 
of subject and object, and cause and effect, it is pointed out, are only 
states of the mind under the ^ell of ignorance. To the illumined, free 
from the illusory notion of causality, these sutes are nothing but the 
mind, or Pure Consciousness. Pure Consdousoess remains what it is, 
even though the unillumined associate its movements with creaUon, 
preservation, and destruction. This is brought out by the illustration of 
tbe fire-brend. The end of a stick being lighted, when the stick a 
moved swiftly, one sees a circle or a square or a mangle, depending upon 
the nature (J the movement. ‘When the movement stops, one again sees 
the point of fire at the end of the stick. Even when the stick moves, 
wbat really exists is the point of fire at the end of the sdclL Likewise, 
wben tbe mind moves, one sees such ideas as subject and object, cause 
and effect. When the mind becomes tranquil it H realized as Pure 
Consciousness. Even in what is imagined as the subject and tbe object 
the wise see only Pure Consciousness, or Turiys. When tbe mind, free 
from ignorance, ceases to project ideas, it reveals its true nature, or 
Pure Consciousness. This miod itself is the non-dual Atman, or 
Ultimate Reality, which is imagined by perverted logicians to be either 
axiscent or nonexistent, or both existent and non-existent, or totally 
non-existent. But In reality Atman 1$ free from ell illusions. Gaudapida 
describes it thus: 'I'lo jiva ever comes into existence. There exists no 
cause that can produce it. The supreme truth Is that nodiing ever 
is bom.” (IV. 71 .) 

Students of the Mandukya Ufonishad and the Karika wdl find in 
them discussions of such major problems of philosophy as the nature 
of the external and internal worlds, tbe nature of Consdousoess, and 
the meaning of causality. There remains little more for philosophy to 
discuss. They establish the non^ual, immortal, and spiritual nature 
of man. Their method is the rational investigation of the totality of 
human experience. This rational method is the unique feature of the 
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Upanlsh&ds and of Non^ualistic VedScta as explained by Gaudapada 
arid Sankarichirya. 

The due import and the philosophical position of Non-dtialislic 
Vedtata are hardly knCFwn in ihe Western world. Not only Western 
•tcbolars, but many of thest Indian foDowen, characterize it by such 
names as idealism, iJlusionism, and pantheism. Noniiualists, to be sure, 
admit the appropriateness of these positions In the evolution of phi]o> 
sophical thinking, especially when one tries m define Reality with the 
hdp of the data of empirical e7q>erience Cdie waking slate) alo n e. But 
from the standpoint of Ultimate Reality itself, Vedanta is not idealism; 
for It does not accept, in the traditional Platoiuc fashion, the duality 
of illusory external objects end real ideas. Not does Vedinta teach, bke 
the Buddhist idealists, the reality of ideas alone, possessing the char¬ 
acteristics of momentariness, birth, death, and misery. Vedanta Is 
certainly not pantheism; for it does not recognize a God, independent 
of Atman, who has become the universe. It repudiates causality from 
the highest standpoint, that is » say, in the realm of Being—whatevin; 
may be Its valh^ty in the realm of becoming—and thus repudiates the 
process becoming. Caudapida denies the manifestation, evdution, or 
becoming of the non-dual Atman. Thoiigh he accepts the theory 
of miyi, or cosmic ignorance, as a good explanation of the universe fmn 
the r^ative standpoint, he denies the reality of maya from the stand¬ 
point of Atman. (1. ry^lS; II. 6, 3 a.) Like the naturaJisls, he accepts 
the idea that Rolity can be known only by investigation into experh 
cnee; but he dees not, like them, limit experience to the tangible world 
alone. 

As with all true philosophers, Gaudapida starts with the perceptual 
world and pursues his inquiry into it. If tiie word real be confined to 
percepts alone, then Gaudap&da is not a realist. If the word ideal he 
confined to what is known within, independent of the senses, then 
he is not an idealist. But he admits that die concepts ided and real 
are of value as steps leading to Ultimate Reality, which is beyond both 
idealism and realism, and rdigious experience as well, all of which refer 
to the world of duality. To him the external world ^ tire sciences and 
the internal world of so-called mysticism are equally unreal from the 
standpoint of the highest Truth. But he does not, like certain of the 
Buddhist nihilists, teach that Ultunate Reality is a void or total negation. 
According to him. Ultimate Reality ii free fr«a all attributes, including 
the attribute of non-being- He denies the category of relationship in 
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Ultimate Reality (III. 39.), and he does not accq»t personal aatiafaction 
as a test of it. 

In the opinion of GaudapSda, the jiva, known as the phenoincnal 
being, is itself Ulrimare Reality, the non-dual and unbom Atman. ^0 
jiva ever comes into existence. There exists no cause that can produce 
it. The supreme truth is that nothing ever is bom." (III. 48.) The 
jivas are all peace from the very b^innmg. It is not that they were 
perfect before manifestatiGn and have become imperfect after being 
individualized in the realm of phenomena and in the end Viill again 
realize ^eir perfect and unconditkned nature, This view, held by 
various religions, is criticized as the product of narrow intellects. (HI. 1.) 
True understanding of Reality reveals that the jivas are not really bom 
chough they appear to be manifested everywhere. (III. 2.) 

Gaudapxda presents Non*dualistic VedSnta as the perennial philoso* 
phy for humanity. Apart from its merit in the realm of philosophic 
thinking, ita value in infiucjtcing men's everyday actions and thoughts 
is incalculable. It has been said that Gaudap^a dismisses the whole- 
changing universe as a mere mirage. S. Radhakrishnan gives such an 
estimate of the Ksriks in his I«di^ Philosophy.* In the course of his 
criticism he writes: "If we have to play the game of life, we cannot do 
so with die conviction that the play is a show and all the prizes in it 
mere blanks. No philosophy can consistently hold such a view and be 
at rest with itself. The greatest condemnation of such a rbe^ is that 
we are obliged to occupy ourselves with objects, the existence and value 
of which we are continually denying in theory- The fact of the world 
may be mysterious and inexplicable. It only shows that there ia some¬ 
thing else which includes and traoscends the world; but it does not 
amply that the world is a dream.'' 

Careful readers of the Kffriiv will realize that this criddsm is uxi' 
merited. GaudapSda does not deny the world and the mdividuality of 
living beings. He smply reinterprets them from the standpoint of the 
non^ual Brahman. He adarms the reality of all things, even the most 
trifling, from the standpoint of eternity- He sees in everything the non- 
dual Brahman alone. Even what believers in causality call creadon or 
evolution, Caudapida designates as the spontaneous menifestadon of 
the true nature of Brahman. It does not create or become the world 
out of any particular desire. The creation "is the very nature of the 
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efhllgent Being. What desire is possible fot Him who is the fulfilment 
of ell desizes?'’ Cl* 9 *) 

It further appears that Gaw^apada ecicourage$ seehers of Truth to 
investigate into the nature of external ob)Gcis with a view to realmng 
in the end that the Knowledge of Ulrimate Keality cannot be obtained 
ibrougb such invesdgarlon. One cannot give up the study of phenom* 
enal objects so long as they appear to be real; but if this study Is pursued 
according (0 the Vedfindc method, it finally leveala the unreality 
of phenomena. 

The theory of inSyS is accepted by Gaudapada as the best explanation 
of creation for those who cannot hd themselves of the notion c( causality. 
But even this theory is only d provi^nal statement on the part of 
Vedanta in order to explain the relationship between the Telatlve and 
the Absolute. COaud^pida denies a relationship of any sort in the 
Absolute, and therefore, fn>m the standpoint of the highest Truth, 
denies also.} Through the theory of mSyS, V&^ta ultimately 
establishes the sole reaUty of the non^iual Brahman. The snake which 
a man sees, through ignorance, in the rope is no doubt znSyS, but he 

who knows the truth sees the rope even in what others call the snake. 
The universe is Brahman. The illumined person sees in all acdvicy 
nothing but Brahman. An interpretation of the world in the l^ht of the 
reality of the non-dual Brahman 1 $ sure to remove distress, discontent, 
and frustration. Through the Knowledge ^ the oon-dual Reality one 
is freed from the false fear and equally false expectadun that constantly 
plague the life of the Ignorant. 

Vedanta does not teach man to run away from tbe world. The wodd, 
as Brahman, is real. There cannot be any question of Its acceptance or 
rejection. One must regard it as the immutable Brahman and perform 
one’s work. Then cue's every action, word, and thought will be suffused 
with love and charity. A knower of the non dual and bitchless Brabmon 
lives, works, and dies under the spell of Immortality. 'Hie consdousness 
of Non-duality Jmparts a uniqtxe wdnnth, jcy, and richness to even the 
humdrum events of daily life. 

Men of modem draes, tired of the incessant strife and conflict arising 
from greed for acquisition and lust (01 power, are dreaming of One 
World in whidi tbe interest and happiness of one man will not clash 
wirh these of another. Non-dualism provides a philosophical basis for 
such a world and an unshakable foundation for freedom, democracy, 
and human rights. 
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In one bas reained Brahjoan, such cardinal ethical viitues a$ 
humility, control of (he senses, and restraint of the miod axe natural 
and spontaneous, and not cultivated artifidally or imposed by the 
authority of scilptuce Oi society. Having realized the uncealiry of sense* 
objects, he cannot pursue them. He who sees himself in all, and aU in 
himself, cannot be egO<entric. Realizing identity with BrahjTUm, which 
is all peace, be spontaneously attains peace. The basis of the golden 
rule, in both its dfCnoadve and its negative formulation, is the non* 
duality of Atman and the oneness of existence. 

Dissension, hatred, and fanaticism often besmirch the fair name of the 
religions, which are supposed to teach love, compassion, charity, and 
frienddiip. This seems to be inevitable as long as they accept the Pe^ 
sonal God as Ultiniato Reality. Ideas of such a God arc diSerunt in 
different religions, and they muse necessarily clash. Non^alism does 
not deny the reality of the Personal God in the phenomenal wodd. 
Like other objects. He too is an idea, having the non^ua! Brahman as 
Its subsccarum. How can the rational mind say that one idea is intrin¬ 
sically different from another? Krishna, Buddha, and Christ are bur 
waves On the infinite ocean of Existence: i em. They all contain the 
same stuff as their inner core. A Ved^ndst sees ell ideas as being non* 
different from Brahman. 

Bod) the Mandukya UpunlsliAi and the Karika are precious gems 
in the philosophical tradition of India. It is hoped that ffieir study will 
open up new vistas of thought to Western Inquirers and help them 
appreciate the great heights reached by such little known Indian 
pdiQosophers as Gaudapida and Sankatsebarya in their investigation 
of Reality. 
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VEDIC INVOCATION 


Om. May m, O hear with Mir ears whai is auspidousl May we* 
O wanUpful gods, $«« with onr eyes what is goodi May we, string io 
limbs acd body, nng your praise aad enjoy the life ailoried to ns by 
Pnjipatil 

Om. Peace! Peace! Peace! 


5ri ^ANKARACHARYA'S invocation 


I BOW To which B^sruncc; [during the ivakittg suite] 

gross dbjecu hy covering the universe with the tondril-like rays of Jt$ 
c 0 n$cic>wneff, enfolding aU movable a»4 immovable which, 

funher, experiences during the dream state the objects produced hy 
ike mind due to desiresi and which> again, in deep sleep, ebsorhs the 
various firtioulars and enjoys bliss, and makes us also experience, 
Btrough mdya, the satne hliss —Z how to ike supreme, Imnorial, end 
birtkiess Brahman, designated, in terms of mayd, as Turiya, ike Fourth. 

Bnhman. through mSyS, appears 9S the jiva, which eeperienees the 
three states during ics phenomenal existence. During the waking state it 
experiences grass objects, which are deeenniiMd hy its past actions, righteous 
and unrighteous. During the dream state it enjoys subtle objects, which 
are mental in narute and produced from d^e impressions of its waking 
experiences. In deep sleep the senses and the mind dn not function. The 
jire then experiences the causal state, in which all impressions lie doonant. 
When the jiva, free from miya, is detached from the three states, it is 
known aa Turiya. AU these three states are imagined, throu^ mSyS, in the 
jMn*dual Bnhman, which is the only Reality. It is Brahman alone that, 
as the jivo, experiences all relative states. 

May that Turiya, which, as the World Soul, experiences in the 
wAsng state gross objects, good and evil; which, again, experiences 
in the dream slate other tmd subtle objects produced hy Its own mind 
and iUumined hy Its own light; end which, lastly, in dreamless sleep 
withdraws all objects and remains devoid of distinctions—may that 
attrihuteUss Turiya protect usf 

WoRto Soul: When Brahman idcotifiBs Itself, through maya, with the 
totality of gross bodies, or the gross universe, It is known as VTtal, or the 
World Soul. 

ExpaaiBNeES: Through ma)4. 

Objects, good and bvil: They are the result cf ignorance arui attach¬ 
ment. 

at8 
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Dabam 9TAT8: BnhiDan identified vidi ike toaliry of miods, or the 
subtle universe, is known &s Hlranys^arbba. 

Illdminso stc: While uleep. a nun U debarred from the light of the 
no, mooxi) ct fire. His dicara experiences are dhunined by the inner light 
of Atman. CSee Br. Up. TV. iii. 6.) 

Dreamless sleep: Brahman ideodfied with the totality of causal bodies, 
or the eauBsl unieerse, is known as livaca. 

All osjocts: Both gross and subtle. 

PfiotECrr us: That is to aay, both the preceptor and the pupfl, by the 
bestowal of Knowledge, wkich leads to liberation from the bondage of 
igDOraore. Dberarion is of the nature of Pure Consdousness. 


SRI SANKARACHARYA’S INTRODUCTION 
TO THE MANDUKYA UPANISHAD 


THE MANDUKYA UPANISHAD he$ins with the staiSTnenu "Aok, 
word, is ali this." This trealise, consisting of four chapters,^ is ths 
spitome of the subsumes^ of ths import of Ved&nta.^ Thtrejore t( is 
not iKCSSsary to make soparaie mention of the subject nuttier, its reh- 
tiomhip to the hook, and the goal to he attained- For what constitutes 
the subject matter, the r^ationskip, and the goal in Vedanta should 
also apply m this case. Nevertheless, in the opinion of the commeTtta- 
tors, anyone desiring to explain a prakartma treatise should hriefiy desd 
with 

The treatise, namely, the Mindukya UpanlsIiaJ, hds a relationship 
with the subject matter it discusses, in that it reveals the means that 
lead to the alfainment of an end, Aat is to say, Th^r«- 

fore it fulfils, though indireclly, the conditions of a Vedantic treatise 

* I.fi. thft Mindukpa Vpoitidtad with the KOrAd Caud^pidm in four 
chntren ITie Uponish«a, toeethcr with the KortJie. presents fully the 
phifc»$ophy of Nor^u&listie VeoftntA. 

* Za. the onenees of five and BiAhraon. 

’According to the Ved^U plulonphy, a qtisllfied pupU should anpioach 
a coinpeteot teuober, discuss the messing of ot Brahman, and 'thoo,* 

or tho )iva, and discover their identity by ehiTunatiog the apparent con* 
tradictions. 

* Tlwrc arc two kinds of philoeaphicaJ boeV$i fistra and pmboransu A firtn 
deals with a variety of topics and cuiploys subtle logk to prove Its theds; but 
a prakarana is a short treatise confining Itself to somo essential lopioe of a 
fastca. In order to rtlmulato the interest of d)e student. It discosses ^e »b]eot 
natter, rho precise reUtlooslup of tlie book to the subf^t matter, and the 
purpose served by its study. A foittth point, namely, the qualiGcations of o 
ewnpetent pupil, is also discue&ed. These are die four indispenable factors 
dealt with in all VedAntk treatises, lankardehlsya deaaibes the MSndukue 
Vptmlshed and the KMlcd as a prakarona croatisc and states that they fu^ 
all rha conditions of such a work. 
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^ ^ankaaachaaya's znttudduction 

hy p&inting out the ipe^fic rebticnshtj^, the subject matter, and the 
end lo he attained.^ 

What, then, is the end :h It i$ thus explained: Ai a man 

stficken with disease regains his normal health when the disease is 
retnoved,* so Atman, identifymg Itself tritb misery/ reawers Its nomud 
state* when the duality manifesting itself as he phenomenal universe 
is destroyed.* This realixation of Non^ualily is the end to he achieved. 
The manifcldness of duality is produced hy evidya; it is destroyed hy 
Vsdya (the Knowledge of Srahtnan). Ther^ore this treatise is begun 
for the purpose of reining the Knowledge of Brahman. This mettning 

is further esidblished hy sueh ^ruli quotations as: "When there is 

dudity, as it were .. / (Br. Up. II. iv. 14)/* 'When there exists, as it 

were, another, then one can see another . . . one ean know another'' 

(Bt. Up. IV. iii. 31); "But when everything [Ue. the phenomenal mani¬ 
fold] has become Atman,^^ what can one see and by what means will 

* The goal ko bo atUified chrougb the shidy of the liOndiihfc Upenidtad is 
Moksha, or Liberation. Tita means for iU attaiiuseat Is the practiee of the 
XaowloiJ^e of (he identity of Srahman end Aonan. This Knwledga conoot 
be acquired directly through the study of scripture; yet scripture helps in* 
directly lo this respect by deiaoDsCratiflg the unreality of (ne pbeoooicaal 
universe and Indloa^g Che reality of Brahraao. Thus rapture, too, indirectly 
h«^ in the realization of Brolunan, 

* Daring the state of illness tha aiek maa believes that he has lost his health. 
But in reelicy his natural health Is sQll (here, though obscured by Che illness. 

is the Tosult of the egoism, avarico, etc. experieoced in the phe* 
r>orDeaBi worl^ which is product by avidyL AvidyA, or IgDonnce, is not 
ultimately real. Therefore misery is not the true nature of Asnaa. 

*7hac Is to say, pesfeeHon, which is the very nature of Atman. 

*It may be a^ed: Is the Knowledge of Bnhmao an effect which was 
previously non*«xis(ent but has been produced by eeffaln means, or does 
It always exist?’In the former case (he Knowledge of Brahman would be 
DOTi-etemal, hire any other effect, such as life in heaven, which is attained 
tluou^i certaio r^gtous disciplines. An effect, produced hy a cause, cua never 
be permaneat. If, oa the other hazul, this KnOH’lcdge always exists, (hen it is 
futile to pursue it. The reply la as follows: Self-Knowledge is eternally cidslent. 
But it appears to be non-eristenc on account of man’s IdenOilcaUon uith the 
body, Che mind, and other factors of the duelislk* universe. This is all the result 
of evidya. Under the inSuence of this false ideatlffeatiocx a man regards himself 
as miserable and seeks happiness. Then, instructed by a compasBonate pre- 
eWor, iU praetisas tha Knowledge of N*on*duality, which dcsbvys the lUusloir 
ot duality, n^en the obstructions created hy duality arc rvoiovcd. he ieco%*ors 
Supreme Bliss, which is the very nature of Atmaa. 

**The plinse “as it were” suggests Chat duality is not real, but only op* 
pirsat. 

** The Glumioed penen seas Atman alone in all things, wherisas to the 
Ignorant they appear as the manifold witik dh'crsc chomclerislics. 
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Ottd It . . . vhat can ons know and l>y what trtaans u^l ono know 

iir(Bx. Up. JV.v. 15.) 

The frst chapter, with id emphasis on the Vedic Uxt,^ dowtes 
itself to dctarmiHing the iMoning of Auu, through which one can 
eoTftpreJiend the essence of Atman. The second chapter seAs to esutb- 
Ush, throu^ reason, dto unreality of duality, hy whose destruction the 
Knowledge of Non-duality becomes evidont,^^ just as ike true nature of 
a rope becomes evident when such phantasms as a snake or a stick, 
f/dsely superimposed upon it, are destroyed. The purpose of the third 
chapter is to demonstrate, through reason, the truth abota Non-duaiity, 
lest it should he contended that Non-duaUty, too, becomes unred when 
duaJiiy is destroyed.^^ And lastly, the fourth chapter aims at the refuta- 
tion of other schools of thought, antagonistio to the Vedas and opposed 
to the KnowUd^ of the non^ud Beality, hy pointing out their un- 
tenability on account of the mutual contradictions involved in those 
sysienis^^ 

** The fir&t diApW. known as the Agema Pnkanna, consists nulaly of the 
teirt of the Upanfshed. la the subsequent cbapten the Twa-doal Abaaa is es> 
teblishMl throiig)i reason, scripture puling a secondary port. 

**DuaLty is deznooitrated, througl) reason, to be unreaL When duality 
dlsappean there arises spontaneously the Knowledge of Noct^uoLty. 

'* There nuiy arise a doubt regarding the very emteace of the aon-dval 
Reality after duaU^ lias been removed. Certain Buddhist nihilists refute 
duality and conclude that Ulttmaic HesJity is e void. The. author of the 
JCdriibd seeks to establish that the reality of the nos'dual Atman, or Pure 
Censolousn<as» eaa never be denied. 

It Is a favourite method of both Gaudapida aod ^ankariehirya to 
demonslrrtte tho falsity of opposing doccriaas polnUag out their mutual 
coatradicnoiis. 


CHAPTER I 

AGAMA PRAKARANA 

(The Chapter hosed on Vedic Tesfimony) 


HARIH AUMI Auu, the word, is all this [i.e. the whole imivexse]. 
A clear expUnation of it is as follows: AU that i$ past, present, and 
future is, indeed, Aum. And whatever else there is, beyond the three¬ 
fold divi^n of dme^Hhac also is truly Aum. 

Hamr: An epithet of the Godhead. The mvocarioo of the Lord’s name 
at the beginning of any undertaking is tonsidered auspidous. 

Auk: The same as Om. The word eoruists of three lenen: A, U. and M. 

All *is$: DiversiGed objects, designated by names, constitute the 
UTuveisft. The objects are not different from (heir reflective names. Thar 

on object u non-diffexent fsesa Its name is undarstood from the w*nripAme 

of ideallsn, which explains all phenomena, external and internal, as being 
only forms of tboughr. The names, again, aic Mt different from sounds. 
AuM contains ail sotinds. An entity can be known by means of its name; 
the Supreme Brahman is known by meom of Auu. Therefore the Supreme 
Brahman is Aum. (See The Upanishads Vol. 1 . pp. {38-139.) 

Oi> IT: That is to say, of Actm. By means of Auu one can know the 
Supreme Elrahman. Aum ia the symbol that most pearly expresses Brahman. 

BayoNo btc: R^ers to (he slate of non-maoifestadon Cevyikrita), which 
is free from tbo concept of tune. The existence of such a state esn be ioferied 
from the existence of the manifesc world. 

Auk is the symbol of both Brahman and Atman and 1 $ also the means 
of realizing their true nature. The pieseni chapter discusses Aum from the 
standpoint of scriptural evidence. The Wlowing passages from the Upani- 
shads may be eit^: Tt is Aum” (K<l (Jp. I. ii. ly): ‘This AuM is the 
best support” (Kit. Up. I. ii- 1 7); "O Sstyakama, the syllable Aum is the 
Supreme Brahman and also the other Brahman” (fV. Up. V. 2); “Meditate 
on Atman as Aum”; "Aum, thU word, is Brahman" (Tat. Up- 1 . viff. x)i 
“All this is, indeed. Brahman” CMo. Up. 21 ). 

The uldmoie identity of Aum and Brahman is thus explained: The 
phenomenal world consists of ideas or mental states. Ideas depend upon 
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words for their exprenioa. The uiierooce of the word Adm CA.UJW) gives 
the dtie to the pronuncioiioo of sll words or souruis uttered by huoien 
beiags. The veiiouo parts of the vocal orgaa thu are used in the urreraoce 
of all sounds are else used ia the pioaunciation of Avm. Therefore Aom 
is the matrix of all sousds, which in their diversified forms give rise co the 
words used io language. The sound A, coming from tlic throat when the 
mouth opens Co uttec aay word, is the be^suimg of all sounds. The sound 
Af is the final sound when the lips are closed. And the sound U i$ the 
rolling forward of the impulse which has been created in the dsroac and 
which ends with the dosiog cf the lips. Thus when Auk ia uttered, all 
rbe various parts of the vocal oigao needed for uttering words aie used. 
Therefore Aum is said to include all sounds. The sub^ratun of all sounds 
is Aum, and the subsrrarum of phenomcoa is Brahman. The souuds 
^'gnifying the phenomena are non*difFerent from the phenomena, since both 
are illusory. Wien the illuaon disappears, there remains only the 8ul> 
stratum, which U one and admits of no difference. Thesefote it is said that 
Brahman is Auu. 


The name and object signified hy ike name are one and the 
same. The previous verse explains the identity by emphasizing the 
name, that is to say, Acim. The following verse shows the same identity 
hy emphasizing the object signified hy the name, that is tc say, the 
vniverse. Its purpose is to help the aspirant reaUze the Knowledge of 
the oneness of the name and the object signi^d hy it. When this one¬ 
ness is understood, then, by a single effort, the aspirant can remove 
the iUvsion of hoik the none and the object rigni^ed hy it, and realize 
the ettributele&s Brahman, which is other than both. 

II 

All this is, lodeed. Brahman. TTiis Atman is Brahman. This same 
Atman lias four quarters 

All this etc: It has been said in the previous verse that the entiro 
universe, covered by the triple cooeeption of rime, is Aum, which is the some 
aa Brabfxien. 

Tbss Atha£4 fiTc: Brahman, the Reality bdiiad the uuiverse, may appear 
to he a vague entity derived by inference. It may very well be a material 
substance. But Atman is perceived directly and Immediately. It Is a spiritual 
substance. Tunher, Brahman is infinity but the self, limited hy other 
selves, may be a finite entity. By pointing out the non^uallty of Bnhmao 
and Aeiaan, the Upaoishod emphasizes that Ultiinate Reality is 8 directly 
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pere«ivcd conscious Substance, mfioiie omnipresent m nature. That 
Atmao is none other than Brahman Is Indicated by a gcrtute. ihot is, by 
pointing to the heart, which is often described in VediotJc literature as the 
scat of Bnhinan. 

This saMS etc: The four quartets are imogined in Arman to help the 
pupil understand It. 

Foun caASTBRa: These quarters Cpidas) are as follows: VUva, or the 
■ wahiog state; Taijasa, or the dream sute; Ptajoa, ot the state of dreamless 
sleep; and Turiya, or the state of Pure Codseionsness, the same as the 
artributelcss Brahman. The first three quarters correspond to the three 
mltras, or letters, of Auw, namely, A, U, and M. The fourth quarter 
of AuM, which is loiown as amStra, or without a letter, has no <hfferenriatcd 
sound. It is silence and corresponds to the Turiya state of Atman. The 
very idea of sound suggests the idea of soucdlessness or silence, from which 
sounds may ba said to proceed. Turiya is here figuratively called a quarter. 
In reoliry it do« not depote any pan, It is Brahman Itself, v/hiek docs 
not admit of any differentiation. The knowlct^ of the founh quartet is 
* realised by merging in it the previous three. That is to say, the waldng 
state is merged in the dram state, (he dream state in drearuleos deep, and 
finally, dreamless sleep in Turiya, or Pure Coasciousness- 

The four quarters are Ukc the quarters of a coin used as currency, and 
net like the four feet Cpadas) of a cow. A large coin, for instance • rilvcr 
I dollar, can be divided into four quarters. But these quarters are not essenrial 
or intrinsic characreristies d the dollar; they axe deugoed to serve a 
pcecticBl purpose. That is ool true of the four feet of a cow. which am 
essential parts of it. Atman is parfeas. Therefore ihe four quarters mentioned 
in the text are superimposed upon Atman a$ the quarters arc superimposed 
on the coin. Again, ihe waking state merges in the dream stale, the drera 
state in dMomless sleep, and dreamless sleep in Turiya. The three preceding 
suies are the raeana of realizing the fourth, or Turiya. The attainment 
of Turiya is the object of philosophical inquiry. Turiya U not a 
of Aonan. 

The fwr quarters of Atman are explained. Brst is described the 
waking state of Atmam 

in 

The first quarter CpS^a) is called ValivSnara, whose sphere of activity 
is the waking suie, who Is consdOUS of external objects, who has 
seven limbs and nineteen mouihs, and who is the experiencer of gross 
objects. 
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Foist : Hu is csJlcU th« first because through hira the subsequent quseiers 
ere comprehended. 

SpHCAB ZTc: In the waking siste Aimaa fdeDtifies Itself with the 
orpeheDco. 

Who is conscious btc; The seif in the waking state is aware of objecis 
other then itself. Coasdoiuoess sppeeis to be »tated Co oute: objects. This 
is due to svidyS, or ignorance. Fiom ^e seandpolDC of Reality, Brahman, 
or Aonsn, is Pure Consciousness. fVftgHft iimwft is non^ual and no thin g 
exists Outside it. The duality of ego and aoa*ego, subject and objeo, appears 
in the Cosmic Mirul due to avidyS. Material objects are illusory in nature 
aod have no independent existence. 

SavaN limbs: The word limbs is used hara to denote pans of the body. 
The seven limbs axe the head, the eyes, the mouth, the breath, the middle 
pen of the body, the kidney, aod the feec They have tbeix counterpans 
in the universe, namely, the heavens, the sun, fire, air, Ikak, water, and 
earth. (Compare Ckh. l/p. V. xviii. a.) 

Ninsizen mouths: Narocly, the five organa of p e re ep rion Cheering, 
touch, sight, taste, and smell), the five organs of action Cthc organs of 
speech, grasping, locomotion, generation, end excretion), the five pranas (die 
vital breach in its five aspects: prSna, aploa, vylna, semSna, and udana), 
(he mind (manas), the intellect (buddhi), I<on8eiousnes5 Cehamkiu), and 
(he mind'Stuff C^hltta). These are, as it were, the mouths ot organs by 
means of which the waking person (Vaifvinara) experiences gross objects. 
Dke ihe seven limbs, these also are superimposed, through avidys, upon 
Atman. The etymological meaning of the word ValivSMra is ''common to all 
men.’' 

Cnoss OD)ncT$: Objects of sound, taste, touch, etc. 

The universe may be regarded from two staedpoiats; the ausocosnic ax»d 
she raaoocosraic. The microcosmic (subjective) entity (adhyatma) is 
endowed with four quarters, namely, Vai^nara or Taljasa, PrSjao, 

end Turiya. Likewise the mactocoamic (objective) universe, comprising 
the spheres of the sun, the moon, the stars, etc., has four quarters. The 
first three ore known as Viiac (the totality of gross physical bodies), 
Kiranyagar^a (the totality of Subtle bodies), and lavsra or Avyakrita, the 
Unmanifeaed (the toraUey of causal bodies). The atiributeless Brshman, 
like Turiya, is the fourth. It is transeendentsl, beyond all causal relaitoos, 
and is the unrelated substratum of all appearances. A parallelism runs 
through the subjective and the objective. The macrocosm is superimposed 
upon Brahman, aiui the microcosm upon Atman, through avidya. Both are 
illuaory appeatancs. On acecunt of (he non^lFerence between the sub 
jective and the objective, the limbs of Vaih^nera ere described in tencs 
of the objective universe. The purpose is to shew the illusory rature of the 
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Mtire pb«aomenal woiid and establish tb« DOn-^ualiry of Atman and 
Brahmsa. 

Tbs idsnfity of Vai^iaara and Vint indicates eke similax identity of 
Taijata and Hinnyagubha, and also of Pcijzu and Isvaia. Taijasa is the 
^ream self, the expeiiSBcei of subtle ideas. Hiranyagaibka is Consciousness 
identified, through mSyS, vdih the totality of minds. At die time of deep 
sleep all distinctions benveen subject end o^eee, and also between objects 
tkcoiselves, as experienced in the waking state and the dream slale^ are 
obliterated. The same thing happens at the time of c o s m ic dissolution. 


The second quarter, natndy, the dream strae, is described: 

JV 

The second quaiter Cf^da) is Taijesa, whose sphere of activity is 
the dream state, who is conscious of inlcmai objects, who is endowed 
with seven limbs dnd nineteen mouths, and who is the expericncec 
of subtle objects. 

Duam statb: The impressions of waking experiences ate icpcodoced 
in the form of drearn objects. From the empincal stsAdpouit there Is a 
reUrionship between the waking state and the dream state. 

iHTBnMAi.: In dreams mental states consiscing of the impressiuns of the 
waking sute ate experienced. IXmng the dream state the sleeping man is 
aware cd the external world and of internal ideas. But when be awakes and 
reviews the dream experiences, be comes to realise that they were nothing 
hue the internal activity of the mind. When a man is asleep his sense* 
organs aie Inactive. Therefore the dream experiences cannot but be mental 
States. 

&e&owBD rrc: The cxpeiiencer in the deeam state is non-diEerent 
from the expcricnccc in tbe waking state. 

SuBTsa oajBotS: In the waking state one’s consciousness is associated 
with gross objects, vpKereas in the dream state one sees tbe impresrioru 
of past experiences. But in reality tbe experiences of waking and dreaming 
are of tbe same nature for in both states the percaivec is aware only of his 
mental states. From the standpoint of dreams, tbe dream objects are as 
gross and physical as those experienced in the waking state. It Is from the 
standpoint of waking alcoc that one infers that the dream objects arc 
subtle, inasmuch as in the dream state no gross object oasts for tbe dreamer. 

Tbe following is adapted from the ccmmencaries of Senkarechaiya and 
Anandagiri: 

Waking experience is associated with many factors, such as tbe subject- 
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object idadosship, the idea of ageee7, and the idea of mstnunenialicf. la 
the wakmg slate one feels (bat die objects of perception are extemd, though 
ia reality they are nothing but sutes of the mind. The external objeers 
perceived by the sense-otKaas have no independeot reality. Their xealicy 
cannot be proved for the aimple reason that they become aon-exiscent when 
one inquires into their eesencial dtaxacter. These external objects appear 
to be real on account of avidya. We tahe our mental states to be external 
objects. Again, those who seek the cause of these mental sUtes, which are 
seen as external objects, are led into e logical rg^essus. Ibis causal <haia 
nowhere. It will be shown later that the whole idea of causality 
is unreal. 

The implosions l^e by walung eapezienees ere perceived as draamr 
As a picture painted on canvas appears to possess different dimensions, 
though in reality the picrure is on a dat surface, so dream expedences, which 
are lealJy states of the mind, appear to be characterized by externality and 
intetnality. Thus the mind, witWt any external means and only by means 
of impressiona left on it by the waking consciousness, experiences the 
dream state and takes it to he as real as the waking slate. AH ihls is due 
10 the mind's being under the influence of ignorance, desire, and aaion. The 
u*ord tttien here racans the impressions or tendencies created lu the mind 
by ibe activities of the waking siaie. Ignorance gives rise to desirei desire, 
in turn, impels a man to aciion^ and action creates impressions, which 
manifest themselves on future occasions. Cumparc: "'nten [wheo be falls 
asleep} after having taken away with bim [a portion of the] impressions 
fmm the world during the waking state, fdescroying and building up apb] 
he experiences dreams by bis own light.” CBr. lip. IV. iu. $.) 


The stau of deep deep is described: 

V 

Thai is the state of de^ sleep wherein one asleep neither de»res 
any object nor secs any dream. The third quarter is Pi^jns, whose 
sphere Is deep sleep, in whom all experiences becon^e unihed, who is, 
verily, a mass of consciousness, who is full of bliss and experiences 
bliss, and who is the door leading to the knowledge [of dreaming and 
waking]. 

That ts btc: All three states have a common feature, namely, the 
absence of the Knowledge of Beality. Qu( deep sleep differs horn woking 
and dreomiog io that it is assocloied neilhet with gross objects nor with 
subtle impressions, which axe the cbaiacierisilcs of the other two. Though 
the ume person, ignorant of Reality, experiences the three states, yet tbe 
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ej^tfieovet ^ th6 wstVing crate perceives gres ob)eeUf aod the upehencet 
d the dreacQ state perceives dream objects. 

Paajt^a: That is to say, the knowee ptr excellence. This state is char* 
actecis^ only by generaJ consciousness. The other two states are assodatad 
with the knowledge o£ particulars. 

UmuSd: In deep sleep all the diverahed experiences of waking and 
dreaming, which ate nothing but the actiWlles oC the mind, reach the state 
of non-discsiiaiRation, without, however, loang their peculiar characteristics— 
just as the various objects perceived during the day lose chair diverse 
eppaamnees when enveloped by the darkoesa of night. (.Adapitd ff<mt 
SBnkorSchnrya.') This state of noa-diacrijiunatJon b known in empirical 
language as the causal slate. A person viewing drearokss sleep frem the 
waking state takes it to be the causa] stare because be finds that the 
experiences of waking and dreaming merge in deep sleep. This unified 
experience of deep sleep is quite diifcxtnt from the unity experienced 
through the Knowledge of Brahman; for in the waking or dream state that 
follows it. one again takes multiplicity to be real. After attaining the 
Knowledge of Brohman one never takes auloplicity to be real. 

Mass 0? conschousniss: That is to say, ftee from the knowledge of 
multiplicity. In deep sleep no specific knowledge is present. As in a dark 
eight all cows appear black and cannot be distinguished from one another, 
so in deep sleep ^1 discrimiDative knowledge disappear. 

Full OF BUSS’ Deep sleep 1$ e state of cow and repose. The ftiedon 
caused by the subjecr^ject relationship is absent. All effort disappears. 
Hence a person in deep sleep experiences bliss, in the sense that one who is 
free from effort is to be beppy. This bliss is quite different from that of 
Bnhiaan. 

X)ooB Bros The unified consciousness of deep sleep, vdierein aU divemties 
disappear, is the antecedent of the waking end dream experiences. Hence 
it is regarded as the cause of, or the door to, the other two states. 


CoKSCiousH&s associated with deep deep is known cs Prajna. HiS 

Tialure is described: 


VI 

He is the Lord of all. He is the knoiver of all. He is the inner con¬ 
troller. He is the source of all; for from him all beings originate aod 
in him they finally disappear. 

He: Refers to Prajna, or Consciousness functioning in deep sleep. In ibis 
state. Consciousness, free from the divoaities of waking end dreaming, 
mooilests in a marked degree its nsninl purity. 

Tub Lord op all: 'Tlae is to say. of the phyrical end the supraphysicei 
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uji:ver«. But this lordsbip <io® iwi «fer to an exiwcosnrfc Cr«£or» as som© 
schools hold. CCoDtp*^ ^P‘ 

Kkower fitc: f^iloa is the kxiowec of ail beings in tbcu diverse cmdi* 
docs. (OMopeie Mu. Up. 3 .1. 9; U. ii. 7 *) 

Immn conthollsb: Cotnpare Br. Up. III. 7. 


Herb begins Gaih^apXda’s KaauJL TO explain tkb POKficoiwc 

VSASES OF THE ManDUKYA UPA^^SHAX>: 

gaudapada karika 

Vi^ is all-pervading, the expcricncer of external objects. Taijaaa 
is the cegniser of internal objects, Prijna is a mass of conedoumess. 
It is one alone that Is thus known in the three states. 

Vj^va: Refer* to the waking state, or the first quarter of Atmanj the 
same as Vaih^aeara. 

Tatjasa: Refers to the dream state, or the second qua^ of Atimb. 

Prajna: Refers to deep sleep, or the third quartet of Afrnan. 

'The jmplkatioo of the text is this: Atman is distinct from the three 
states. That It is non-dual, pure, and detached is esuhlished from the fact 
that It moves succtssively from one arate to another end also from the fact 
(hat the knowledge 7 am that' unifies the memory of the three states." 
(^anfaiwfciiya) Such ideas as purity and impurity, pleasure and pain, and 
the like are the chanctcristics of the states and not of Acnan, which is iheir 
Wicneas; hcncc It is called pure. Atman, being non-dual, is free from the 
notion of causal relation. Though Atman appears 10 identify Itself with each 
of the stales for the time being, in reality It Is deached from them because 
It moves fmm one mte to another without being affected by their char¬ 
acteristics. Tunher, on eccouat of the detached nature of Atman, one says to 
oneself, "I, who bad such and such dream experiences and who afterwards 
enjoyed dreamless sleep, am now awake." Regarding the detached nature of 
Attnar, Bf. Up. IV, iii. t8. gives the illusmn'on of a powerful fish, which 
swims in a river from oae bank to another without touching either of th^, 
and remains unimpeded by the current. Another illustratioB is chat of a bird, 
which dies unoUtrucied In the sky without touching the land. CSec Br. Up. 
IV. iii. ip.) 


The three kinds of experiences tn the three StaUi ere iesenhei. All 
these experiences, in fact, hefpng to the wwktng state alone. That dream- 
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ing and deep deep have different cheracterUtics is ktu^wn only in tHs 
state. Furiher, as far as dbunce of tK« Knowledge of Reality 
is concerned, %)%e three states are identical. Therefore the three ap’ 
parenfly different percavers in the ti\ree states are identical and th^r 
so<dled distinction is dve to ih^r identification with the three states. 

1 

ViivA is ihe cognizer through the right eye; Taijasa is the cogniicr 
through the mind within; Prijoe Is (he Skoio in the been. Therefore 
rhe one Atneh is perceived threefold in the same body. 

Rioirr CVS: Vj^a Ci«e. the pereeivw In the waking state) really uses 
eJl the seneoorgans for perceptioo; yet the right eye is singled out because 
a nonsal person makes greater use of his right aye in perceiviag objects 
than of his left eye or of bis other sense-organs. 

Taijasa ETC: After perceiving eMemal forms a pkoraon closes hU eyes 
sod then recollects the forms in his mind. At that rime he sees them as 
ideas. The same process takes place lii dreams. In both cases the person 
re<ogniaffl the impressions of gross physical objects already expciien^. 
Therefore Tuijasa, tho perceiver in dwsms, is the same as Viiva, the pec- 
cover in the woking state. 

PaApjA BTC: On the cessation of mental activities the percetver rf ibe 
waking and dream $ure.t becomes Prajna. In the absence of the subject- 
object idationship Priina is the cxpericneer of unity. At llw liine of deep 
sleep there exists no particular consciouiness. Therefore Piajna is described 
as a mass of undifferentiated consciousness. Both perception and memory are 
activities of the mind; they cease In deep sleep. 

Therspohb btc: It is in the waking stare alone that a person inows that 
he dreamt and experienced deep sleep. That Aimao is the Witness of the 
three states is luiown from the knowledge of the chaoga of one stste to 
another. Further, Atman is the Witness not only of the three states but 
also of the cogniiers associated with them, namely, Vifva, Taijaso, and 
Prijna- Thus it is in this physical body and in the wakiog stale alone that 
one comprehends the ihrce states and their cognizers. 

According to Vedanta the microcosm and the macrocosm are identical, 
both being only forms of thought. Tberefore, as we have already seen, 
Vi^VB is identical with Viric CConsciousoess associated with fhc totality of 
gio» bodies); Taijasa, with Hiranyagaibha CConsdousness associated with 
dte totality of subtle bodies); and Frejns, with Uvata CConsdousDcss 
aasodaled with the undifferantUted sOte, or state of cosmic disaolution). 
Their different names are determined according to their identification with 
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.Afferent upSdhls to majS, Mjn., «t Uvan, rep^ta the owtJ >sp«t 
of Reality. Ha toill be dasatbad >a Tuiiya, or Pme CoMoutus^, wher not 
viewed as the cause, that la, when fiaa fen. aU jienomenal ra)at.o.^.pa. 
The vaty idea of pbanomenaiity is the rcsiOt of miya. From the standpoint 
of Reality it ii non-existent. 


The sotiafaesion maing ftovi anpeHenea is olcssiM as being of ihree 
kinds: 


J4 


Viiva experiences ihe gwaj Taijasa, the subtle; Piajna, the 
bllssFuJ. KncpW these to be the thtcefold experience. The gross object 
atJsges Vihra; the subtle. Tsijasa; end the bUssful. Piijna. Know these 
10 be the threefold satisfaction. 


The result of ihe knovdedse of the ihreefoU division of the 
perieneer and the experienced: 

5 

•Hie experiencer and the objects of experieDcc associated vrich the 
three states have been described. He who knows these both does not 
become attached to objects though enjoying them. 

Epdmbncbr: That the experiencer of the three sotes is teaUy on* is 
known from the wakiog stale, when a peno© says, I, who now am per¬ 
ceiving objects tin ihe waking state], sew forms in the ^ state and 
«p^n«d their cessation id deep sleep." Them is nothing to suggest 
that three perceivers experience objects m the three 
Objects op sxnpanest They are different sutes erf me 
He who etc: If a person knows the cxpcrieneers of the three *«“* ® 
be one and the axperfenccs to be states of the mind, be not 
himself with rha changing peteeivers oc with the objects of percept. H« 
knows that the objects which appear to be real in the waking and dream 
States disappeai in deep sleep. Thus be is convinced of the illusonncss ot 
the dream and wddng experiences. He remains a witness to the appewce 
of ideas in waking and dreaming and that isappearsnee w deep al^ 
Ideas arc but states of the mind. Araan is their detached Witness, 
acquirition of wealth w its loss in a dream does not make a person ncher 
cr poorer. The essence or principle of fire remains the amc itiespertive 
cf the quantity of wood it consumes. 
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Tkg foil^xtfing versis of the KiriVA (from six %o mnt) Mffgront 
vieVS of creation or manifestation. It is foinud out that the tangihU 
universe is not non-existent in tKe sertse that a harrtn woman's son 
is nOH-existent. Its fhenomend reality is admitted. It is manifested 
fnm a ^e-existing cause and it functions througfi tho cauad law. 
Brahman associated mSyS, designated as ftana, is the cause of 
the universe. 

6 

Suxely 3 coming into existence must be predicated of &11 positive 
enfitieg that ejdst. Pr&na manifats all [inaniioote] objects- The Puiusha 
manifests the conscious beings (jivas) in their manifold fonos. 

Sdhelt btc: Tangible entides, which are perceived to he real (though 
all pamea and forms, created by avidyi, ate ultimately unreal), muse come 
few exisiencc from an exirtiBg or positive cause. The son of a banco woman 
is never seen, whether as a real or as an illusory object. If the existence of die 
phenomenal universe is denied, then Brahmen Itself becomes non-exiatent. 
The reality of Brahman, which is incomprehensible to the mind or sense- 
organs, is inferred f»m Its effect, the tangible universe. It is a matter of 
common experience chat the snahe which, through iilu^n, is seen in a 
mpe pre-exists in the fwm of the roje. One csosot see the Illusion of a 
snake or mirage without the subscracum of a repe or desert. If one tries to 
prove the exisieoce of Brahman by means of die causal law, one roust adnic 
the reality of the univctac. 

Au. POsmvB SNTmBe: Namely, ViSva, Taijesa, and ^rajna. These 
eotides, associated with names and forms, are the result of roeya. 

Prana btc: One sees in the world two kinds of entities: sentient and 
ioseotient- Since like produces like, the text desigoates for them two causes. 
The Bhagavad Gita (Vll. 4-6.) speaks of the lower and hi^« natures 
of Brahman. From the former evolve material objects. The higher nature 
aolmste these with consciousness and thus living beings come into cxiso 
enee. The creation of inanimate objects Is explained by the illustration 
of the spider, whidn produces its web from its own silk witboue any outside 
help. Conscious beings ate compared Co sparks, which are of the saiM 
nature as the fire from which they are produced, or to the refleciiOT of the 
sun in water, which also strongly resembles the sun. To sum up; Brahnran 
1 $ the eause of the universe. When roanifesiing iaanuneie objects It ra called 
prina, and when manifesting sentient beings I( is called Punisha. 

This verse gives the view of those who regard Brahman as the cause of 
the universe. 
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TJw ^oiloiwi^ verse give# tw aiJenMtive <be^ri« ebcmt the creaticn: 
one, that the creation is M heing the rnnifestetion of ^oi’s 
(h« other, that the creaHon i$ an Hlvsion conjitreA uf hy God Himseif, 
Both theMv accept the act of creation. 

7 

Some of chose who contemplate [ihe process ofl creatiOD regard 
it as the mmifestadon of God’s powers; others imagine creation to be 
like dreams and illusions. 

Some op those: Referring »the thclsB, who helkve in a Personal God 

or CreetoT- . «t j i' i. 

DMAM8 A2a> uAXmw. Cbmpere Ac SniU passage: Into (.to 
Supreme Atough meyi, assumes diveise forms. («*• VL xlvu. jS,; 
^kan cijjains A« view w^iog the illusory creation u d^ mannwt 
The magician throws a rope up into the sky, climbs it with the help 
of his arms, hoUiog weapow, Aea disaRwais from the aght of to 
Mctators, and finaUy engages in combat wiA ao Pusoty) enemy. His limbs, 
aeverod one by one, drop to Ac ground and Aen he rises up again. The 
oniookcis witness the peefonnanee and enioy il, but do not care to inveuigare 
Ae nature of Ae jugglery conjured up by Ae magician. The eifperiences of 
waking, dfcamiog, and deep sleep are b*k« Ac Aiowing up of Ac rope, ud 
Aelr empirical experiencen, known as Vifva, TaijoM, and Prajna, are like 
Ae magWan who appears to have climbed Ac lope. But Ae le^ aagiciim 
is ^uiie Afferent from Ae rope and its climber. He remains on Ae ground, 
having veiled himrelf by his own magic. Exactly of Ae same nature is the 
tniA regarding Ae Supreme Reality, known as Turiya- Noble souls swking 
Libecadoa are interested only m Ae contemplaiion of Turiya and not A Ae 
process of cieatioo, whiA is unreal and meaningless." 

Those who believe that God has created Ae umverse regard Ae creation 
eiAer aa real or as illusory. Even those who regard Ae aeaUon as unreal 
devote Aemselvre to Ae investigation of the process of creation. Sankara 
compares such people to Ao« vAo, Aough knowmg a phenomanon to be 
aagic, waste Aeir time m Ascusong it The wise man is mtarasted 
A Ulrinate Reality and not A Ausocy manifestation. 


OAei* specttlo/ton# regarding the creation: 

S 

Those who arc convinced about [the reality ofj manifested objects 
ascribe Ae manifestation solely to God's will, while those who speculate 
about tune regard rime as the creator of Aings. 
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Gobs will: S<nne o( those who regard the cteeiMD aS real ascribe it to 
God's will. God, to them, is like a potter, who, poOi » che creatioB of a 
pot. conceives its oaoe sod fom io his misd. Ihe cieatioa caonot.be 
uio^ted or exiernal to God’s QdAd. 

Be the naatn of the creaHon wHtU it vtay^^whet is iu purpose? Two 
altematTVe viows are given: 

9 

Some say ^at the manifestation is foe the purpose of God's eo- 
joymenc, while o&crs attribute it to His diversion. But it is the very 
nature of the effulgent Being. What desire is possible for Him who 
is the fulhlment of all desires? 

But: Gaudapada. ia concIu^Qi refutes all the thcones of creadoa. 

Vbkv NATUAfi STc: What others deagnate as the universe of mulcipUdty, 
endowed with names forms and sublect to the changes of birth, death, 
etn, is nothing but the non-dual Bralunan. That one sees duahty and seeks 
ib cause is the result of miyi, or ignorance. 

Verses 7 and 8 of the Kariiia give cosmeJogieal arguments regarding God's 
existence and the cause of the universe: creation is the manifestation of 
Cod's powur; ic is of the naniie of an iUiMon conjured up by Co^ it i$ the 
result of God s will: it is the produa of time—God, the controller of time, 
being unattached to creation. Verse 9 gives two teleological arguments: 
creation is for the experience of the Creator or it is for His divMon. Now 
all there speculations axe refuted by the simple statement that in Biahman 
thoe cannot arise any desire whidi needs fulfilment. Brahman is free fiom 
desires. It is blessedness itself, which fact denotes the absence of desires 
in Brahman. The ignorant mind, subject to miya, believes in the reality 
o£ the phenomenal universe and posiw as its cause God's will, divecsiop, etc. 
But the creation itself is mSy 5 . Therefore all theories regarding the creation 
are the result of miyi. Tho truth is that Brahman alone exists and what 
is seen as the manifeaced universe is nothing but Brahman. 

Now THB Upamishai) X$ aesumsd: 

TTte three states superimposed ott Brahmau through avidyd have 
already been explained. Within them the causd law operates. Now 
will be ea^imned the fourth state, htoum as Tunya, which is fr^ 
from causality, is of the very nature of Pure Consciousness, and is JW 
Supreme Reelily. This will he done through the negation of the three 
SMICS: 
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Turiya i* not that whiA is conscious of die inner (subjective) world, 
Tier dial which B coDSdeus oF the outer (objective) world, nor that 
which is a>Dsdous of both, nor that which is a msss of cojw^usness. 
It is not simple consciousness nor is It uncoDsdousncSS. It b unpe^ 
celved, unrelated, incomprehensible, unuiferable, unthinkable, and 
indescribaUe. The essence of the Consciousness manifesting as the self 
[in the three states], It is the cessation of all phenomena; It is all peace, 
all bliss, and non-dual. This is what is known'as the Fourth (Turiya). 
This is Aunan, anti this has to he realized. 

That which i 9 conscious op ths wnw worip: Turiya a not to he 
identified with Taijass, the petwiver of the dream, or mn«, wld. 

Nor ... OUT** woRtot Turiya is not to be tdeodfied with Vihra, or the 

self that funerions in the walung state. 

No* . .. CONSCIOUS OP both: It is denied that Turiya is an interm^te 
sBie between waking and dwuniog. Tha reference is co a sort d day-dream 
when one is half dreaming end half waking. ^ j 

Nor ... a mass op oonSC 10 U 8 kb 8 S: "The assodatwo of Turiya with 
deep sle*p Is dmied. In d«p sleep coBsewusneas is devoid of specific char^ 
tttistics and remains as a geo«al awareness. It is a causal sure in which the 
experieDces of the two other states lose all their distinctive features. 

Nor siMPLB consciousness: It is implied that Turiya does not. like 
God, who is onmisdeni, cognise amoJianeously the eniire ph«w»menal 

world. _ ... 

No* . . . uNCONsetouawaas: "njel is to say, Tunya is not ipseouent 

mauer. ■. » i. j. 

UNrewsrvpn: Turiya is the negation of all attributes, including the 

eitribute of oon-bcuig. One cannot make It an object of perc^on. 

UNINPBRAB 1 .B: Such attribute as ejostenee, knowledge, and tnfiruty are 
not positive attributes of Turiya. They only serve a negative purpose, 
indicating that Brahman is other then nonodstcnce, nOD-esmaciousa^, and 
non-infinity. Besides, to draw an inference one requires a common featut^ 
which always presupposes more objects than one. But Turiya is one and 
without a secood; hence It Is uninfetable. There is nothing m die 
phenomenal world through wKi A Turiya can be infetted. 

UwTHXNXABts: Th* predicates by which one can think about an enory 

are absent in Turiya, _ ^ 

iNMScwiABL*: What one cannot think about cannot be expressed 

in words. , — . 

Tub bssbncs btc: TTie elimination of all ottribute may make luny* 
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app«iU 10 be a void. Therefore ibe Upanisbad describes It os 0 poatirc 
existence which can be realized, by panting It out as the changeless and 
CflastMit (actor in the three states. The stales, no doubt, change, but an 
awsreness underlies ibem in the form of the self or aa ejcpressed in the 
judgement “1 am the perceiver." Or the phrase may mean that through the 
ccasdmtsaess of the self alone, which forma the ha^s of the three stales, 
one can contemplato the traDSceBdental Tutiye. In other words, because 
^ Turiya, which is changeless and coosiaat. one 5 s aware of self-consdoufr 
ness in the three siaiea. 

Ail vaacs: T^t is to »y, free from artathment and aversion. 

Fourth; This docs not signify a numerical lelaiionship with the thrM 
states of waking, dreaming, and deep sleep. Turiya is called the Fourth 
because It occupies the fourth place in the order of exposition of Brahman, 
whose three ocher states have previously been described. 

Tr:s HAS TO M sMatiaBn: The positive cesuli of the Knowledge of 
Turiya is the cessation of duality. iKrelity produces friction, fear, and 
suffering. 


Turiya, or Pure Consdousnes, is described in the text by the negation 
of ell attributes- No language on directly express It, either by affinnat^ 
or by negative words. But It is not therefore a void or utter non-ewstci>ce; f« 
one cannot imagine the illasory unh«sc without a positive subsftarum. A 
miraK cannot be perceived without the subsmtura of a desen. It may, how¬ 
ever, U contended that Turiya should ha described os the subwreiim of 
the unlwne, aid not in . neg.ti»e vray. Sueh > contends h« fc.r« 
for the universe is unreal. No relation between teal and unreal can be 
imadoed, much less expressed, since ihe relationship itself u noo-CMWt. 
Turiya cannot be described by any instrument of empirieJ knowWge, 
because cf Its unique nature. It is devoid of all charaeteristjcs, speabc « 
generic, being one and without a second. Being acdcnless, U can^ be 
described by any activity, such as creation, preaervstion, «c. Thco, it may 
be ashed, what purpose is served by the Knowledge of Tunya? b « ^ 
something like the boms of a horse? Not as all. When a person resl^ bia 
self to be Turiya, he is freed from cravuig for outer objects, na « 
from the false fear and false expectation which plague ^ pSanomenal life. 
When one knows the true uacure of the desert, one no longer runs dft« Je 
illusory water of the mirage, and when one knows the me nature of 
rope, cme is not frightened by the idea of ihe make falsely supcruiyo^ 
upon it. The realiaadon of the self as Turiya destroys ign^nre, d^, 
attachment, aversion, etc- The gist c£ the teaebiogs cf the Upan^a(h is 
the identity of the self and Turiya. Compare: 'That ^ 

VI viil. 7); 'This Atmsn is Brahman ’ (Me. Up. lOl "Aouan. indeed is aU 
diU" CChh. Up. VTI. vxx. a). Turiya does not lie out^ the three states- 
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U J9 their unchanging and uortlated aubstrtluin. The subjective wnsci^ 
ness, ob)«ttive osnscieusncss, etc. mentiooed in die text are all ui^dhii 
falsely aiperimpcpsed upon It. When these limitations are removed by Tneans 
of ri^t inowledge, the Knowledge of Turiya reveals itself. The ncgatioD 
of the illusory Umitarions and the wveUtion of Turiya are omultanews. 
It is like the Immediate revelation of the rope whan the Ulusory knowledge 
of the soakft ia destroyed When the igeorenee that veils the true naruTe 
of the rope disappears, the rope ts brown at once. The knowledge of die 
rope is not the result of the destruction of the idea of tha snake; for the 
rcFpe has always existed. No other Instrument of knowledge is accessary to 
reveal the rope after the illusory idea of the soake has beea destroyed. Uk^ 
wise, the very dcsiruction of such attributes » subjective consciousness end 
objewlve consciousness reveals the reality of Turiya, though the Knowledge 
of Turiya is not the direct result of the deattucrion <£ these attributes. No 
other iDStcument of knowledge is necessary for the realization of Turiya. 
When Turiya is realised, there no longer remains any distinction benvetn 
the knower. knowledge, and the known. Therefore the purp«e of the 
scriptures and other insrtuments of knowledge is to accomplish the eessarion 
<f the attributes mentioned in the text, which is riroulfaneous with the 
realization of Turiya. <The various instrumcols of knowledge employed to 
explain the non-duality cf Brahman really belong to the sphere of do^ty. 
The purpose of these iiwriumenis is the destruction of duality. When 
duality is destroyed the instruments of knowledge are also desooyed. Then 
such faciots of realization as the proof and die provet oo longer remaip. 
Only Brahman is.) 


Now TKB KaRIEA 35 MSUMBD TO BXPJ^AW TtTR ABOVS VEHSfli 


10 

Turiya, the changeless Ruler, is capable of destroying all Tniseries. 
All Other entitits being unreal, the non-dual Turiya alone is known as 
effulgent and all-pervading. 

MrsBWBS? Miseries ate associated with the three states of waking, dream¬ 
ing. and deep sleep. In deep sleep erne is not aware of the effulgent Turiya; 
hence it too is diaracterized by misery. On account of our remalrung £drg«- 
ful of Turiya w« identify ourselves with the three states and suffer from 
various miseries, physical and mental. Ooe who has realaed Turiya Ml- 
nesses, unaltoched, the appeaianee and disappearance of the states and thus 
rids himself of miserio. 

Alt OTFBR . . . UMASAL! Th® three states ere unreal, like the illusofy 
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soake u ih« rope. When tbc tiuih is biown, on« rciliics that the soeia 
is nothing hut the rope; likewise, with the Knowledge Tutiya, one realizes 
chat (he three states are nothing but Brshmao, or Pure Consciousness. 

The generic and specif c^racieristtes of the three swtes ore ie- 
scribed vnlh a view to ieterwimmg th« nature of Turiyoi 

11 

Viiva and Teijasa are conditioned by cause and effect. Prajne is 
conditioned by cause alone- Neither [cause nor effectl exists in Turiya. 

The effect is what Is done. The CQUie is what aces. The effect temains 
latent in the causa. Deep sleep is the cause; the waking and, dream states 
are the effects. The causal state is id^atacteracd by the non-apprehension of 
Reality. Non-cognilioo is a untveiol festurc of deep sleep. There are both 
misapprehension end uon-apprehensiwi in the waking and dream slates. 
MisapprehenwOD involves non-apprehention. When the true nature of the 
lope becomes veded one has the rolstaVen notion cf the snake. Turiya is 
altogether free from the notion of ciuw and effect—non-apprehea^n 
of Reality and its miiappreheosion. 

Compicie ignarancti is a chcraeteriilic of Prajm. whereas Turiya i$ 
omniscient 

12 

PrSjna docs not know anything of self or non-sclf. of truth or un¬ 
truth. But Turiya is ever ewstent and all-wing. 

Sat? OR rtowsBtf: That is. "I-MDsciousn«s“ and the objective world 
(which is real from the empirical swodpoint). Prijna » a stare of total 
unawaieness. The ego find non-ego are correlatives. 

Truth or untruth: Untruth, ot jion-apppcheosion, is a trait of d«^ 
sleep. The dtcam ond waking states are characterized by misappiehcmion. In 
these states relative truth is admitted. , 

Even EXISTENT *Tc: It is so because nothing really exists except Turiya. 
Turiya is free from causaliry. In the sun, which is selMuminous and hgbi 
itself it is not possible to see any rrace of darkness or any li^t other 
than its own light. Compare: 'The vision of the Witness can never 
be absent." (Br, Up. IV. iu. ag*) 

The second part of this verse may be explained differently. Tunya is 
ever all-seeing because It exists in the three stares as well as in their per^ 
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ceiver& CorapaR: 'There is no other witaess but Ihis." C8r. Up. UT. 
vai. n.) 


"Th^ fcUowiHg ohjsction tnay be rsiseA: f'^on^gnition of duality is 

the comtrwn feature of both deep sleep and Turiya. How is it, titen, 
that Pr^na done, and not Turiya also, is conditioned hy causality? 

13 

Noo-cognidon of <luality is common to both PtSjna and Turiya. But 
Prijna is associated with sleep in the form of cause, and this sleep 
does nor edst in Turiya. 

Si^aar arc: Deep sleep, diaracteciacd by the absence of the Knowledge 
of Reality, gives rise to the cogniricn of variety in the two other states. 

Dose KOT szzsr btc: Because Turiya is ever all*seaing. 

The coQtenrion chat Tudye and PiSjna may both be characterized os the 
causal state, on aceousc of the common featura of non-p e re e prton of 
duality in both cases, is the result of a wrong infciencu based upon insufficient 
data. Prajaa b said to be the cousal slate because it precedes the experiences 
of wahiog and dreaming. But this does not apply to Turiya, because It is 
DOC the immediately preceding ccndicion of any state. Turiya is not a state 
that is antecedent or subsequent to aoy other scale. It is the unrelated ground 
of ell QChcc states. Turiya is Pure Consciousness, non-dual aod unchanging. 
It cannot be said to produce aoyihiog. Therefore the causal condition do« 
not euu in Turiya; if it did Turiya tvould be the same as Prajna. 


The di^erence between Turiya and the three states: 

14 

The first two [Vifva and Taijasa] ace associated with dreaming and 
sleep respectively; Prajru, with sleep bercsfc of dreams. Knowers of 
Brahnum see neither sleep nor dreams in Turiya. 

DaQAMno: Misapprehension of Reality, for Instance, the regarding of 
Atman as endowed with body, senses, etc. 

The knower of Brahmen does not see dreams or sleep (that is to say, any 
causal rdation) b Turiya, since it would be inconsisteot, like seeing dark¬ 
ness in the sun. 


When does one redize Turiya? 
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15 

Dreanung is the wrong cognition, and sleep the non^o gni tion, of 
Reality- When the erroneous knowledge in these two Is destroyed, 
Tunya is reabzed. 

Duamimc: Includes the waking state also* because there is a wxoag 
appicheosioD of Reality in.hotb states* 

SLSfip: As stated before, deep deep is characterized by non^pprehensicpD 
of Reality, Hietefore it indu^ the two other sutes as well. The chief 
feature of the waking and dream states U the misappiebensioD of Reality, 
and of deep sleep, its soa*apprchenBQn. 

EnnoNBoue'swwLSDOS: That is to say, non*apprebensiOQ end wcoeg 
apprehenskm of Reality, characterued by the aual relation. 

As long ss a person identi£es himself mth the three states, he is a victim 
<i misappichcnson and non'appxehenaofi. The three states are the realm 
of cause and dFcct. By ridding himself of the notion of cnusaUcy he ralizes 
Tudya, that i$ (o say, sees the pure Brahman everywhere end always, 


Furtherwore: 


16 

When the )Iva, asleep under the influence of beguuuAgless mayS, 
is awakened, it then realizes binhless, sleepless, and dicaidess Non¬ 
duality. 

Jiva: The individual soul. In essence it is the Supreme Self, but it 
assumes the characteristics phenotsanaUcy because of having bound 
itself with the chain of cause and effect. 

Aslabt: Sleep, in the form of non-apprehension of Reality, is the com¬ 
mon feature of the three states. 

fisoiMroiroLESS: Maya connsts of dme. space, and oausalicy. It is said 
to be heginningless because one cannot imagine the beginning of time, 
space, or the eau&al relation. If one assumes an arbitrary beginning of time, 
one can think of rime beyond that also. The same is true of space and the 
causal relation. 

By denying birch, the jiva's other ebaraeteriaties of 
iMmenalicy—duration, growth, change decay, and death—are denied. 

The following Is adapted from Sankara’s commentary: 

The jiva, the individual soul subject to the law of rebinh and sleeping 
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under the influence of niyfi, u^ich is chirscterized hy isiseppiebeDsion 
eod noa*appreh<DsioD of Reality, utpeiiences such dRajos as; ^*ThU a my 
father, this U my son, this is my graodsoo, (his is my prepnry, end these 
are my animals. I am their master, 1 am happy, I am nUerable, I have 
suffered a leas on this aceoimi, and I have made a profit on that account,” 
and ao forth and so on. Thao it is awakened by e compassionate teacher, 
who himself faes Ioiowd die Reality taught hy Vedanta, through such 
instruciioa as: 'Thou art not an entity conditioned hy cause and effect, hut 
thou art Brahman.’* Thus awakened from sleep, the jiva realizes its true 
nature. It knows that die Self is birthless, changeless, free from the stain 
of isnoiaace, and non-dual. 


It mey be ccntgnded thn if th^ KftcwJed^ of Noy>ducIi^ (TvHya} 
is possible only sfur the cessation of the perceived ittanifold, then 

NoTt-dtudity connot he said to he eternally aeistent: for it certainly 
cannot exist while the numifold is pereeived. Tlte ecntention is thw 
anstvered: 

17 

If the phenomenal universe were real, then certainly it would 
disoppeer. The universe of duality [which is cognized] is mere illusion 
(miya); Non'duality alone is the Supreme Reality, 

Iv STo: The disappearance of an object can be asserted only whan such 
an object is taken to be real. Bur the pheiMmenaJ universe, being mays, does 
not possess reality. Therefore one cannot speak of its disappearance. Only 
those who believe that she pheaomenAl universe really e wst s speak of ira 
disappearance. 

Th 8 tmivsnss btc: According to Not^dualisrle Vedinta the phe¬ 
nomenal universe fs neither real ncpt unreah its nature is inscrutable to the 
finite mind. This is what Is meant by maya. The universe is wrtsinly not 
real: fot it undergoes change and is net percevied at ell in deep sleep or in 
the experience of nondual samidbi. Again, the universe caoDOC be unreel, 
in the sense that the son of a barren woman is unreal; for it is perceived 
to east. Therefore VedSnea describes the universe as miyl, of which neither 
prig?,nation nor dissoludon can be predicated, 

The following h adapted from flankam’s commentery: 

If the Knowledge of Non-duality CTuriya) is attained after the cessatioa 
of the perceived manifold, how then can Non^ualiiy be said lo cost while 
the peiceived manifold remains? It k thus explained: The contention would 
be vab*d if the manifold really existed. The manifold is only a false notion, 
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lilie 8 saake imagined in a rope. Such a make does not leeliy exist end tbeie- 
foie does net disappear throu^ di&crisiinstion. Likewise, eo illusory vision 
conjured up by a raagidan does noi reaUy exut aad then disappear, as 
though a veil thrown over the eyes o£ the spectatets by the magiciaD were 
roBoved. Tbeie i$ bc doubt that the phenomenal universe would disappedi 
if it really existed. But the duality koown aa universe is mSyS. Tlie 
only real substance is Non^uality, which may be likened to the rape or the 
magidan in the illustradons already given. Hence it stands to reason that 
there is no such thing aa the coming into existence of the monifold univeiEee 
«its destruction. 


As the mcnifoU universe is unreil, like the illusory snake, se also 
is the idea that distinguishes the teecher, the pupil, arti the instruction. 

IS 

If anyone unaginea illusory ideas [such a$ the teacher, the taught, 
and the scriptures], then they will disappear. These [ideas] are for the 
purpose of instruction. Duality ceases to exist when Reality is known. 

It&traoay msAa; Such ideas as those of teacher, pupil, aad the saiprures 
apply i± long as nne h»s not tMllsad tha highest truth of NoA-duality. They 
are admitted only from the staadpoint oF ignorance and cannot affect Tunya, 
because they axe unreal. 

Am for thb FVRFO&a atci The rrlaiioosbip between the teacher and 
die pupil remains dll the lacier attains Knowledge. Then duality disappears. 

It has been stated in the previous verse that the manifold universe is 
Brahman. The waves, in essence, am non^ifferant from the ocean. It Is 
the name and the fonu Cnaaia-iupaD, projected by raayl. that appear to 
dUtinguish the one from the other. Ukewix, tbc diverse objects of the 
world are not differeat from Brahman. Names and forms, superimposed by 
ignorance, create the appamnt disdnetions. Even the so<alled illusioo man* 
ifesting tbe universe has no enstence independent of Brahman. The wind 
that arises from the air disappears in the air and has no enstenec inde* 
pendent of it; so it is with tbe manifold universe in relation to the oondual 
Brahman. As in a dream the objects which are experienced, such as an 
elephant or a cow, with theix names ond forms, are nothing but tbe mind* 
stuff, so also the pi yaical objects experienced in the state of ignorance, 
with their disdnedve names and forms, are nothing but Brahman. Thus 
such different ideas aa chose of teacher and pupil have 00 reality inde¬ 
pendent of Brahman. Tbc cognition of these ideas of teacher, pupil, etc. 
as separate from Brahman is due to the fact that one persists in one's belief 
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in the reility of the phenomenal p!ene. Nevertheless such are not 

meuiinglca. They are useful for the tcalintion of Bnlunan. But after 
gnJight gnm gnt all thcse idess serge io BiabisSfi sod are realized to be 
noir-diffetea( fion It. The highest irath is that the cnamfold tmiverse acd 
the various ideas assodaied with it have iw existence independent 
of Brahman. They are identical with lu 


Now THE UpANISHAD IS RSSUMBO; 

The hipest truth, as explained above hy the refutation of the 
erroneous superimpo^ons, eon he grasped only hy students endowed 
with sharp or moderate intelligence. But ordinary students, who cannot 
understond phdosophiud refleotions, are advised to concentrate on AtiM 
as the symbol of UUimaie Reality. 

vin 

The saiTu- Atzuan [explained before as being eodowed with four 
quartets] is now described ftom the standpoint of the syllable Atnr. 
Auu, too, divided into parts, is viewed from the standpoint of letters. 
The quarters [of Atman] are the same as the letters of Atm, and the 
letters are the same as the quarters. The teiceis are A, U, and M. 

Tfu saub Atmam btc: The MSndukya Vpanidtad commences widi the 
statement that Aaa covets all things and also that which 1$ beyond. 
Pordiei, Auu is identical with Atman, which is endowed wich four quartets. 
Jo the exphnanoo of the word, emphasis bes been given to Atman, which 
the word indicates The present verse explains Auu from the standpoint 
of dw word itself. 

The £nt verse of the Upanishad aates that Attm is everydilng^past, 
present, and future, and also what is beyond time. The second verse y ar es 
chfit Auk is the same as Brahman and Atman. Next follows the explanation 
of Atman with Its four quarten. All these explanations of Aum have beoi 
given from the standpoint of Atman, emphasizing the name Ci.«* Atman^ 
indicated by Aum. Now the same Aum is being explained from the stand* 
pdnt of rite word itself. 

Aum is pronounced Ok. "In Sanshiit the vowel 0 is censiirutionally a 
diphthong, conrractad from a+u. Om tberefoto may be analyzed into the 
elements «+«+»»." (R, £, Hume, The Thirteen Pr md pot Upmishads, 
Oxford University Press, fn, p. 393.) 


Points of Specific resemblanee between the quarters of Atman and 
the letters of Aum; 
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IX 

Voi^naia Atnun, whose sphere of activity is the waking state, is 
A, tho hsst letter [of Aum}, on aco^unt of his all'perv&siveness or on 
account of his being the 6rS. He who knows this obtains all desires 
and becomes first [among the gieat]. 

Vaj&vAna&a Atmak: Aonan functioning chrou^ the waking state. His 
other name is Vi^; be is identicsl with Visit. M&. Up. ill.) 

Hu: HeA Atmoa is personalised. 

AiX'PfiavASivfiKass src: The sound A pervades all sounds. It is present 
in all sounds. No sound can be produced without opening the mouth, and 
the sound that is thus produced is A. Likewise, the entire universe ia 
pervaded by Vaifevanam Aoaan. It has already been stated that knowledge 
of die dream state and of deep sleep is possible only in the waking state. 
Since the three states comiituie out eruire experience of die uoivetse, 
the waking state pervades the whole universe. Another point of resemhlance 
between A and Vath^nara is that jun as A Is tha beginning, or fis,.of 
the three leners constituting Aum, so Vaifvinan, or the waking state, 
may be said to be the be gin ning, or first, of the tbtcc states. 

Ha WKO EE 40 W 8 arc: The fruk of this knowledge is mentioned for the 
purpose of iuduciag students to redact on tha meaning of Ant. 


TK« ui««ftfy of the second quarter of Altttan and the second letter 
of Aum is pointed out: 


X 


Taijase Arman, whose sphere of activity is the dream State, is V, 
the second letter [of Aum], on account of bis superiority or inter* 
mediateness. He who knows this attains a superior knowledge, receives 
equal rcearment from all, and finds in bk family no one ignorant of 
Brahman. 

Taqasa ATMAat: Atman functioning through the deesm state. C$ee MS. 

Up. TV.y 

Sopga iOfJ TT? As a matter of fact, A, being the first of all letters, ia 
superior to them all. But U, coming alter A. i$ stated here to be superior in 
a figurative viox. Taijasa, or Atman functioning through the dream siote, 
s said to be superior to VaifvSnara because he perceives ideas, whereas 
the Jotter sees only gros s objects. While investigating dreams the srudoit 
realizes physical phenomena to be states of die mind, which knowledge 
brings him nearer to the truth. 


246 mAndukya UPANISHAD XI [gau- SA. 1 . 1 9. 

inrijaj 4 £&iATBNMB: As tbe lener \J 1 $ b e c w e cn A and M» so tbe dream 
state is between waking and deep sleep. 

^aom axl: fiotii liiends and eaemies. 

The of tk* (Kiri quert^r of Aunati and the third letter of 

Aum is fointed out: 

Xi 

Prajna Atman, whose sphere is deep sleep, is M, the third letter 
[of Aum], because both ere the measure and also because in them all 
become one. Ide who knows this is able to meaeute all and also com* 
prehends all within himself. 

Piu^a Atman: Atman hinchoning through dteainlew sleep. (See Ma. 
Up. V-VO 

Mvasuab: Both tbe waluag state and the dream state en mge ftom 
(during manifestatfon) and disappear into (duiing non-manifosution) tbe 
dreankss state. Therefore both Vaih'inara and Taijasa ate said to be coa* 
in Pnjna, which may be compared to the eonuiner. The word 
measurv la the text is used in the sense of a container. 

Au, 5EC0MB 0 N 5 : When the word Aum is repeated quickly several 
times, the sound actually beard U mourn. That is why it is said that the 
lett e rs A and U become one with M. Likewise, Viiva and Taijasa become 
ODC with, or merge in, Prijna in deep sleep. 

Is ABCk ... all: That is to say, be knows the real nature of the universe. 
He realizes that the universe perceived in the waking and tbe dieam states 
is essentially die same as the experience of deep sleep, inasmuch as all the 
three states are cbancrerlzed by non appreheasion of Reality. 

GoMPKunNna arc: He aRains the status of livara, who is tbe cause of 
the universe. 


Now TVS KaAIKa is kssumbo: 

The fRerming of the foregoing verses of the Upanishod is given hy 
Geudapada; 

19 

When it is desired to describe tbe Identity of \n^v8 and the letter A, 
die chief groimd given is the fact that each is the fiiet [in its respective 
^hezel. Another reason for this identity 1$ the all-perva^veness of each. 

Vi^va: The same as Vai^vsoaca. 
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20 

The cl«ar ground (or tealizing Taijdss as of the same nature as (be 
letter U ls the coremon feature of superiority. Another plain reason 
for such identity is ihdr being in the middle. 


21 

The indisputable reason given foi die identity of Prtjna and M is the 
common feature that both are the measure. The other reason for such 
identity is another common feature, namely, that both represent the 
state of mergence. 

22 

He who knows for certain the simiUrity of the three stales [and 
the three letters of Aum], based upon ihdr common futures, is 
worshipped ond adored by all beings and also is a great sage. 

Common FSATuaas: The three quarOts of Annan, namely, Vifva, Taijau, 
and Prajna, associated with waking, dreaming, and deep sleep, are poet* 
diffeteiu from the tluee letters of Aum, namely, A, U, and M. 

The knower of the identity of Atman and Aum it highly extolled for 
the following reason: With rc^rence to Atman, Vifva me r ges in Tacjaia, 
and Taijasa in Prijna; similarly, with reference to Aum, the sound A 
merges in U, and U in M. The different aspects of Atman ere identical 
with the different sounds of Aum. He who knows this identity also 
realises that the cutiic universe of waldug and dreaming merges in PrSlos 
and emerges from it. This Prajna Is hvara, or Brahmsa regarded as the 
rouse of the universe Cby those who believe in ceusaUty). He who is free 
from the notion of eaualiry knows Prijna to he Turiya. 


The result of meditation on Aum as deseribed above: 

25 

Through medicerion on A the seeker attains Vilva; through medita* 
lion on U, Taijasa; and through meditation on M, PrSjna. Meditation 
on the “soundless" bnngs no attainment. 

Th&ouou MsorraTtoN on A sre: He who medicates on Aum, «m* 
pbasizing A, or waking experience, anains, that is to say, controls, die 



248 MAHDUKYA UPANTSHAD [xU* 

ftptlM tinivem experienced 10 die weVitig state. He becomes 

who is the physi^ espect o( Brahman, also known as Virat. C^^hnan 

associated with die upSdhi o^ the totality of gross pbyaeal bodies is called 

Virtt.) 

Ta^asa: That is to say, Hiianyagarbba, or Biahman assodaied with the 
u^dhi of the Mbid. Tha student who meditates on Airw, am* 

phaasng U, the universe as couistiog of ideas, like the univene 

expCDCBced in dceems, 

Peajwa; TTiae is to say, Ifvara, in whom the universe merges at the 
time of dissolurioo. The meditator, after merging the gross universe in the 
universe d ideas, finally attains Ifevaza. 

"SouwoLfifis”: This aspect of Aom cannot be identified with any of the 
sounds or tbeir conespending quaitccs in Aiman. It is eke same as Tmiya, 
which is free from the Olusocy noUon of causaUcy. The notion of causality 
makes a man see the causal relation as ^warning the three slates and also 
reallte that after waking from deep sleep ho is seeing the same world that 
he saw before. 

6 as?o$ NO attaxnmbnt: Because Tudya is everywhere and in every* 
thing. 


Now TKB MarrataTA Upankhao is cowclumd: 

AuM, m Us transcandefiMl aspect, is Twriya. 

XII 

The Fourth (Ttuiya) is without parts and without jobdonshi^ 
It is the cessation of phenomeDd^ It is all good and non^ual. This Aum 
is verily Atman. Ha who know* this merges his self in Atman—yea, 
he who knows this. 

WrraouT yAftrs: That is to say, without sound. This aspect of Auk 
cannot be expressed by any sound. Being non-dual, it oannot even be 
described as the substr^m of the three other sounds. The AuM uttered 
through sounds points, by contnst, to the soundless AnM. AH sounds 
must some rime or other nage in silence or soundla&sness. The soundless 
Anu is the same as Turiya. 

Without RSLATrONSHiP: That is to soy, incomprehensible. Objects and 
their conespondlng names or sounds both disappear in Turiya. The physioal 
vorld i$ only aa idea, ‘nierefore all ob^cs are but ideas expressed by names 
or sounds. The conteniplsHon of Turiya destroys ignorance and also the 
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Tpipj cn&ted by ignorance. With the descnietion of arul seunils, 

tbere remaiDS nothing by which Turiya can be coiDprehended. 

Tnca Aum stc: As already seated, the direu letters ox sounds of Aum 
ere identical with the tluee states of Atman. 

MaaOES 8t0i He goes beyond birth and death and attains Immoixallcy. 

'The followiitg is adapted from Ankara's commentary: 

ThoK who have re alized Brahman, the Highest Reality, merge the self 
ia Turiya because they have tnnseeoded the notion of cause and effes, 
which inheres in the third quarter of Aonan. They are net bom again; 
for they bave realized their identity with the causeless Tuiiya. The il* 
lusory snake which has merged in the xope as a result of discnminadon 
betur^ the snake and the tope, does not reappear. Students of dull or 
snedioae mind who have renounced the world and are endowed widi 
spirituel virtues ^uld meditate on the common fearutes of the sounds 
of Aum and the quarters of Atman, as explained before. Thus, proceeding 
step by step, they ultimately realize Tunye, devoid of any state or sotii^, 
end artain the Highest Goal. 


Here ends the Manditkya Upenished. 
Aum Tat Sat 


Now GaupapIIaa’s Kamka is msumbd to uplaim TBfi FonecoiNo 
VEPSES oe TKa UpAzniUAD: 

24 

Aum shcpuld be known quarter by quarter. There is no doubt that 
the quarters are the same as the leuers. Having understood Aum 
quarter by quarter, one should not think of anything else. 

AftmoNO bi4b: Refers to this world and the hereafter. For the kaomr 
of Aum all desires are fulhlled. 


He irh<? can mvestigofe into the -maning of Aum hewmes blessed 
hy ike very knowledge of the word, because this knowledge destroys 
aU duality. But the ignorant seeker who depends upon scriptural 
teachings should practise meditadon on Auk or a spiritual disctpltne, 
Aovrdmg to the injunctions of the scriptures. 
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25 

Tbc nuiul should bft coDcentnCed od Aok* Aum is cbo 
Bnhnufi. He wlio is always absorbed in Aum knows no fear whatever. 


26 

Auu is verily the Lower Brahman. It is also staled to be the Higher 
Biahiaan. Aum is be^nningless and unique. There is nothing outside 
It It is unrelated to any effect and is immutable. 

LowiR Bkarmak: Saguns firahmsD, which U regarded as the cause of 
dke universe. 

HiGiLfiR BiuaMW: When the sounds and quarters dtsappeot in Turi^a, 
Aum is revealed as the Higher Brahman. 

BauiNnaifCtsss: 'Hut is to say, without cause. 

Unique: Beauee nothing emsts apart from Aum. 

Uhbeiatbd etc: Because Aum, as Tirlya, is nor the cause of anything 
else. 

Dali or mediocre minds should coniemplsis Aum as described in the 
fire sentence of the text. The second sentence, describes Tuciya A tma n, 
ariudi can be grasped only by keen intelleos. 


The mison for Aum's being cdUi unique m the foregoing verse; 

27 

Auu is, indeed, tbe beginning, middle, and end of all things. He 
who has realized Auu as immutable immediately attains the Supreme 
Reality. 

AuH etc: Aum is pointed out as the cause of the universe when a cause 
if sought. The text describes Aum as the cause from the standpoint cf 
^ theory of laiyfi. 

As a magician, without underling any change in himself, conjures up 
a magic elephant; as a rape, without undergoing arsy change in itself, ap* 
pears u a snake-^o Atman, which » the satae as Aum. appears, tbrou^ 
ffiiyfi, as (he cause of the uoivetse. But from the highest standpoint there 
is no loanifold universe. Aum, which may be compared to the magidan, 
is regarded as the cause by those who see the foes of creation and explain it 
as miye. 
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AuM $}»uld hs mtditated upon in heart as a symbol of Brakmm. 

28 

Know Auk to be Bvara» ever present m the hearts of all. The calm 
•oul, contemplating Aqm v alJ«peTvading, does not grieve. 

Utaba: God the Creotor, Preserver, end Destroyer. 

Hbahts: Ihe heart is (he seat of memory and p e rception. Though the 
Godhead is al]*pervadlng, yet Its presence Is especially felt m the heart. 

CaEiK tWL'- The calmness of the wise is the result of disaimiDatioa 
between che Real and die unical, and reauQCisUoa of the imceel. 


The chapter ends with a statement ebout^Tttriye: 

29 

Occ who knows Aux, which is soundless and also endowed with 
inhnite sounds, which is all good and (he negation of duality, is a 
real sage, and none ocher. 

SoDT^DLASS: Refers to Turiya, and not » the silence sometiiBes as- 
sodated with tomas. 

lyviNTTB aouNM: The meaning is tbsc Turiya is endowed with Xnflnice 
msgnirude; it is not possible to dctccmine Its extension or measure by 
poioring co this or that. 

NoNa OTHER: Mere intelleenal knowledge of the scripcuies does noc 
make oae a sage. 


Hare ends (h« First Chapter 
of CauebpSd^s Kdrihdy 
known as the A^ma Prakaram, 
or Chapter hosed on Vadic Testimony. 



CHAPTER II 

VAITATHYA PRAKARANA 

(Tke Chapter on iHtMWB) 


HARJH ACJM The wise decide the imrealicy of all entides seen in 
dream$, because they are located within [the body] and the space 
therein is conhned. 

BKimes: Such physical obiects as a mouatain or an elephant, as well as 
their pqeeiver, and also such ideas associated with them as happiness or 
misery. The distinctioa between a physical object and an idea is made 
by iLu dieam ego. From (be waking standpoint all the dream pbcnoiaena— 
including the objects perceived, the percsiver, and the feeling of happiness, 
unhappiness, etc. are internal, being statca of the mind. 

Wttbtk: Dieamiag is an activity of the mind; according to the common- 
sense view the mind exists within the body. 

CoNaman: According to (be Hindu scriptural rradiciort, dreams are 
pcoduced when the mind moves along certain nerves. Within the confined 
space of the nerves the mountain or elephant seen in a dream cannot eadst. 
Hence dreams arc considered uttreal. 

It has been stated in the previous chapter Ch 1 90 that duality disappears 
whan Reality is known. This statemeoc has been made on the authority 
of Bcriprural cevelarion. But the making of a statement merely on scriptural 
authority is dogmatic. Sankara contends that the unreality of phenomens 
can be established as well by masoning, indai«ndent of scripture. Those 
who do not accept the Vedic authority, such as the Buddhists aiui the 
Jainas, muet he satisfied. Reason la the common ground on which all 
fair discussion muu rest. Therefore the discussion in the second and 
following chapters will be conducted fiom the standpoint of reason, with 
ocesrionaj quotations from scripture in suppon of it. 

The concrete objects (such as a mountain or a river) and the ideas as¬ 
sociated with them (such as happiness or misery) e^cpericnced in dicaas 
are all located within the body, where dream objects are cognised, and not 
outside. Since it is not possible for such objects to enst within the limited 
space of the body, they arc said to be unreal. It may be noted here that 
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csooot conceive of the existence of en idee wicbouc a concede object 
with which k is assodetod. 


Zheams ttf 6 'Unr&sl hecoeise ths time and place ssso^at^d uKth them 
do MOt corrapond to the actvd thtte and flaca. 

2 

Hie dieaioer, on account of the shortness of the time Involved, 
cannot go out of the tody and see [the dTeam objects]. Nor does be, 
when awakened, find himself in the places [seen in the dream]. 

Dream ob}cct$ are uareal because the; are experieaced withm a limited 
time and phu». The sleeping person does not go to another region, outside 
his body, where be experiences those objocu. Sometimes objects seen in a 
dmra ere thousands of miles awsy eod cannot be aortnally reached in a 
raOAth. The long period of time it would take to vUiz the place and then 
come back to the room where one is sleeping does not coempond lo the 
actual facts. The dreamer, when he awakes, does not find himself in the 
place >^te he experienced tha dream objects. Had be actually gone to 
place while dreaming, then, after waking, he would certainly find 
himself there. Though he goes to sleep at night, he dresma chat be is seeing 
objects in the daydne. In deeoms b« jD««ts tnan^^ penont whom be does not 
find when awakened from sleep. All this proves that tbe dreamer, while 
asleep, does not really go to a distant place. Therefore the dream experiences 
arc not teal. This unrcaliry, of coune, is known In the waking state alone. 
The unreality of dream experiences is proved here from the siaodpohit 
of rime and place. Even those who regard time end place ee real caoaot 
but admit the unteeliry of dreams. 


S^pturc, on larionol grounds, declares the nonexistence of tbe 
chariots etc- [perceived in dreams]. Therefore the wise say that the 
unreality established by reason is proclaimed by scripture. 

SewTuaa: Ownparc: 'There ate no chariots in the dream sttlc, no 
horses, no reads, but he himself creates chariots, horses, and roads. There 
are no blessings there, no happiness, no joys, but be himself creates 
blessings, happiiicas, and joys. There are no poods there, no lakes, r« 
rivers, but be himself creates ponds, lakes, and rivets. He indeed is the 
creator." CBr. Up. I\'- ui. lo.) 


CAUDAPACA KARIKA [it. 3. 

Om iiAno2UX etc: Ai pveo in the ewe fore^ng verses. 

TKB&Qms BTc: The uniesUty cf ^reems is escahlisbcd hy reason. lo 
the pes$age quoted in tbc (^egoing sore the Upanisbad emphasizes their 
oniealiry in order to prove the selfOuminosity of Atmoo. That AoasD 
illumines aU objects by Its inner bght cannot be proved by the eKomJnarws 
of she waking Mate ^one. For it may be contended that objects a» pet* 
ceived, at that tlAe^ by the sense-organs with the help of sunlight, fire, 
a lamp, etc. But when abjects arc perceived in sleep the scDSO-organs do 
iwt fuDcricci and external light is absent. The objects are revealed by the 
inner light of Atman. 


L tk fi dream expenenecs, vfeking experiencas, too, art unreal. 

4 

’Hie different objects seen m the conlined space of dreams arc unreal 
Ort occpuwt of ih^ being perc&vtd. For the same reason [i.e. on 
account of chdr being peredved}, tbc objects seen in the waking state 
are also unreal. The same condition (Le. the State of being perceived] 
exists in both waking and dreamlrig. The only difference is the luuila' 
tion of space [assodated with dream objects]. 

On account ov etc: An object—that is » say, anything that is pe^ 
,;erved—is unreal because it undergoes change. Reabty is what is immutable, 
that is to say, wKae rernsms the same in past, present, and future. Con¬ 
sciousness, or the subject, which is the imchan^ng perceives, is thus the 
only Reality. 

Only nifpsKANce: The objects perceived in dreams are different from 
those perceived in the waking state because the former are seen in a con¬ 
fined space within the body. But that die dream objects exiac in a coafined 
space is known only in rhe waking state. The Indppwpriateness of the 
space is not noticed during the dreeoi. 

fienkara ex^ina the text by the following syllogism: The pmposition 
to be established is the unreality cf objects that are perceived in the wah 
ing stare. Being ftfctived (drifyatvSt) is the ground for the inference. That 
they are like the objects perceived In dreams is the illustration. As the 
objects perenved in dreams arc illusory, so also are the objects perceived 
in she waking state. The common feature of kerng perceived is die relation 
between the iUusiratjon and the propontion to be proved. Therefore the 
objects that jre perceived In the waking state aie unreal. 
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Tliougbtful persons speak of the sameness of the waking and dicam 
stateo on account of the siinilarity oF the objects [perceived in hoth 
States] OR the grounds already mentioned. 

Sambnbsb of THfi wAKa 40 BTc: Soreerines dreains, waking experience, 
sod Uldmatc Reality axe said to belong to ibice levels of reality. From the 
empirical standpoint waking experience say differ flora dream experience, 
but from the standpoint of Ultimate Reality both are unreal. 

SiMiLAnriY OF THE OBJECTS: Both waking and dream experiences are 
^laraccerized by eke subjectKjbject tclarionsbip. 

On the caoWos BTc: Namely, that both experieitces are perceived 
10 exist. 

An nddirionnl reason for Ae unreolitj' of objects perceived m the 
waking staUi 

6 

IF a thing is non'enscenc both In the beginning and in the end, ic 
i$ necessarily non-existent in the present. The objects that we see are 
really like tUuslons; $riU they are regarded as real, 

If a txing stc: The water o£ a muage, for example, does not e»st 
prior to the ignonnee that conjures up the illusion, and it will not exist 
after the destruction of the ignorance. Therefore the water does not really 
exist even when it is perceived by a man under the spell of igooraoce. 

la NECsasAfULY , , , PRE SEN T: All objects perccjvcd to exist ore ebang* 
able. They did not exist b^ore they were produced; they will eeare ro 
exist in the end, that is to say, after they axe destroyed. Therefore, like 
the water of the mirage, they are unreal. 

Aab KecABiSD ETC: By people devoid of die Knowledge of Atman. 


The objects seen in the waking stoc may, like dream objects, have 
a begi»«i»g and a» end; but they serve yraetkd purposes. Hence 
they cannot he called unreal This objection ts answered; 

7 

The utility of the objects of waking experience is contradicted in 
dre amy tbei^ote they are certainly unreal. Thus both experiences, 
having a beginning and an end,,(are unreal]. 





1^6 gaudapaca karikA [n. 7. 

UnuTT etc: It raiy be objeewd that the objects o£ waJuag experienee. 
such as food, drink, ot vcbkles, serve some practical purpiisa In that tiiey 
appease hunger or thirst or carry a man V> and fro, but this is not so 
with dteam objects, and therefore the conchirion that dw objects of wabng 
experience are as unseal as those of dreams is sot righu 1 b assume it can 
be said that (he objeas that serve a purpose in the waJung state fail to 
do so in dreams. A man who has enjoyed a ajmphious meal in the wakbg 
Stare way dream immediately afterwards that he iS Starving, "H** reverse 
is also true. A man satiated with food and drink to a dream may find himself, 
when awakened, quite hungry and thirsty. Hence the experiences of the 
waking state are contradicted in dreams. Therefore the objects of waking 
cxpetieoce aie as unreal as those of dreams, .bus tbcii UAreality seats, as 
oireedy stared in the foregoing verse, on the fact that both have a heginniag 
and an end. 

In this vcr« the pragmatic or utilitarian teat of reahry is refuted. 
Gaudapida asserts that dream objects are means to dream ends as waking 
objects are to waking ends. A sense of the causal rdatioo operates both 
in the waking and in the dieam mind. Though what is considered to be 
a logical seq uen ce in the waking state is not found 10 he so in dreams, 
yet each aate hu its own se&se of appropriateiress. 

It may he contetuiad that the statement that the objects of waWng 
ex^rience ore wireal, like those of a dreamt w not Gorrect, because 
the tw experiences are intrinsically dissimilar. This contoniion i# 
refuted: 

8 

Hjc ob}®^ [perceived by the dreamer], net usually seen {in the 
waiting state], owe their enstence to the [peculiar] conditions under 
which the cognize? [Le. the mind] functions for the time being, as 
with those residing in heaven- The dreainet, assodsting himself [with 
the dream conditions], perceives those objects, even as a man, well 
instructed here, goes from one place to another and sees the [peculiar] 
objects belonging to those places. 

Thb obj ec ts sto: This is the opponent's cententioo: A dreamer sees 
abnormal objects which are not perceived in the waking state. For instance, 
he may dream chat he has eight hands and is seated on an elephant with 
four rusks. He may dream of other similarly unusual phenoraena. But 
these dream objeeft are different from ordinary illusory objects. They have 
a reality of their own. Thus the illustration of dieans to prove the ud- 
reality of the objects of waking experience is not apipo^te. And therefore 
the sracoment that waking experUoces are unreal, Ilka there of dreoms, 
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is HOC correct Tlie co&i«acion is thus lefueed: The objects seen Id dreams oi>d 
coasidered eboonnal have no ineriDsic lealicy of tbdr owa. What checi is cheir 
Btruie^ Thc>' axe only peculiai to the circuostaDces with which the pereeiva 
d die dxcam i$ assodaced. In other words, the peculiar mental condition of 
the dreamer projeeu those objects and he perceives them. For example, India, 
the lord of heaven, is said to have a tbousaad eyas, and other deities, sirailaily 
abnomal ebaracterislies. The very fact o^ their dwcUiog in heaven mafcea 
their p?^***^ of these characurutics nriuial. Likewise, the dtaamer, on 
account of the peculiar conditions of the dream slate, perceivas abnormal 
objects. The dream experiences whatever may be tbeli validity during the 

sure_are not, like the man who sees the dream, real. While asleep, 

the man associates himself wilh the dream conditions and seas objects pecul¬ 
iar CO those conditions. C^w dream objects are only the phantasms of his 
mvoiO U Is cxpeocace of a «ia in the waking state who, fol¬ 

lowing a well marked route, arrives in taolbcr country and on his way 
secs different objects belonging 10 different localities. Hence, as the 
cepdoo of the snake in the rope and of the mirage in the desert ere the 
lesuU of the p^^ ilia r mental condition of the peicciver, and ihercfoiB 
unreal, so also the objects perceived in dreams arc unreal because oS the 
peoilisr conditions of the dream stare ioelf. Therefore the illusoalion of 
dreams Is not incorrect. 

Il has been staled that dream and waking expcncncBS arc alike Sn natuw. 
But the opponent seeks » establish a difference between them, through the 
contention that dream objects—generally queer, fantastic, and unnatural- 
do not have iheit couorerparts in the wking sure. In reply. Gsudapida 
suggests that dream objects, however grotesque and abnormal, appear per- 
fealy nonnel to the dreamer. The latter has his own idea of time, s^ce, 
and form- Just as the sandaid of space, form, ere- penairuDg to *e waking 
state does not apply in the dream state, so the dream siandart does i«t 
apply in the waking state. Every objeci finds its fitness In the p^bat 
amdiOoD In which it is placed. Therefore dream and waking ^neo^ 
in spiia of tbeir apporent differences, being the products of the pemiliai 
coodltiops of the mind, are not dissimilar. To die fuUy illumed person 
the objects of waking expericna al» appeat to be queer end tanusuc. 

The simiUrity of the objects of waking e:epeTieitce to those of dreams 
is reiterated: 

9-10 

In dreams, whet k ims^nod wirhin the mind h illuscTy «d wbac 
is cognized outside [by the mind], real; but truly, boili are known w 
I* unreal. Similarly, in the waking State, what is imagined withm 
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by the mmd is illusory and what is cognized outside IV ais\d]y 
but both should be Kdd, oq rationd grounds, lo be unreal, 

What is imauimsd: I-e. without any external counwrpaiL 

Is iLLusoAT: Foi sfierwaxds ic duappeors. 

Ic may be contended that during the waking state we make a disUfiCtion 
1^1 unreal, whereas dll dreams are known to be unreal. For 
instance, when we see a p« we know it is real, whereas a mirage 1$ illusoiy, 
In reply it is nid that the disrioction between real and unreal is seen in 
dreams also. For instance, in dreams such objects as a poc oc a jar, per¬ 
ceived hy the senses to ejda outside and cognized by the mind of the 
dreareer, are held by him to be real. But again, the dreamer sometimes 
untgines things while dreaming and latet cm realizes, in thd dream itself, 
that they are illusory. Thus, though the dream experiences are ultimately 
kiowft (in the waking stale) to have been unreal, yet they have th^ 
own distinctions of real and unreal as bng as the dream lasts. The con¬ 
clusion is that all objects, whe6er seen in dieams or in the waking state, 
he they subjectively imagined or objectively real, are but sutes of the 
mind and therefore unreal. 


Th« /olWing obie«ic« *n<jy be feiaed; 

II 

If the objects perceived In both waking and dreaming are illusory, 
who perceives all these objects and who, again, imagines them? 

Who paRCEivss STCs It is the subject, or ego, who xemcnibeTS his past 
experiences and recognizes, from mcmoiy, the present ones. The subject 
can be inferred only from memory and present experience. If past memory 
aad present experience are unreal, then the subject also becomes unreal, 

The perceiver of finite objects is the mdivulual egc^ and the pereeiver 
of the universe is Ih^ra. or World Soul. If the phenomenal univese is 
unreal, then both the individual soul and Jh'ara become unreal. In that 
case ell the categories of experience, namely, the knower, the known, and 
knowledge, hemme unreal. Sudi a viev,' would imply an absolute nihilism 
end would deny the Rallty of Atman. But this contention is invalid. For in 
order to detty everything, One must admit the existence of a denier, who 
is the conscious Arman. 

Tlie ebovs objection is refuted hy the theory of mSya: 
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It is tlie $<lE-luiiiinou$ Annan who^ through the power of Its own 
jnfiyi, imagines m Itself by Itself [all ibe objects that the subject ex* 
pexienos within and without]. It alone is the cogniaer of objects. 
This is 6e decision of Vedanta. 

It is sto: That 1$ to say, there is no extra-connic Creatoc of the 
volvene. 

Mata: When one regards the creation as a fact and seeks its cause, 
Vedanta fomuletes the theory o£ miyi- From the causal standpoint mayi, 
oe the craative power, mheres !a BreKman. Miya is cosmic ignoriDce, under 
whose spell Brahnen appears as &e Greater, the individual ego, and (he 
manifold univeise. 

iMAGATfis: There is ns actual cteatioo, The uciverse as perceived owing 
to IgnoraDce of the perceivex. One who has raeliaed the Knowledge of 
Brahman sees neither miya nor the universe, 

In Itsblv bt Itsblf: From the causl standpoint Brahman associated 
with mt^ is both the material and the efideot cause of the universe. The 
creation is often explained by the illustration of the spider, which makes 
its web from its own silk. 

It alone etc: Atman projects the universe by the power 9 i mayl. Its 
rcfiection in the buddhi Cmmd) appeals as tbs jiva, ot individual soul. 
Knowledge, memory, the peiceivcr, and the perceived all inhere in Atman. 

The self-luminous Atman, by Its own miya, conjures up the imaginstioa 
of the different objects seen to exist outside In the relative world, and e1» 
their cognizer, tht individual self. It is like the imagioiag of a snake in a 
rope. It Is the f 5 elf that imagines both the snake and its pereeivcr. Tbis 
Self is the Bubseratum of both fcnowledgs sod memory. Therefore the con¬ 
clusion of Vedanu is quite unlike the view of certain Buddhist nfliiliscs, 
Again, Vedanta is not wUpasra. The individual ego does not create the 
universe. Both come into exisicace together. TTie one cannot be conceived 
of without the ether. Both the ego and tie non-ego appear out of the mind 
of Ifvara when the Knowledge of fUaUty is veOed by ignorance- jiva, 
Uvara, and the world, all conjured up by mSyS, last as long os c^yS !*«*• 

How Atman imagines the ph^notaend universe; 

IB 

Tbe Lord CAtman), with His mind turned outward, imagines in 
divene fonns various objects [dchcr peimanent, such as the earth, or 
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topenna>«>t, ™ch as ligbaing]. which are already in His mind [in 
^hrm of stenas. ot dasirea]. Again, He Wms Hk mmd witbn 
and imagines van0U$ idess. 

Tmi LoM»s Re£en to Atman as the Cwttor. 

Wrra H» MIN® %TC-. The distinction between extemal objects eM 
intema] ideas is due to one^s association with two organs of perception, 

namely. *a scares end the mind. When *« mind akne U one ^ 

eet«e internal ideas when the rense.oigans are 

one peiceivre enereal objects. Atman, in atenoafion with the organs of pei- 
_bon, ewernalisct the idaas, that is » aay, mate '!“=> aP?«“ “ 
physical objects. The diffettoce between externality and intemabty ts not 

uitrinsiCe . 

Ainaanv m His «mo: Tt is geoetally seen that a potter « ««»er 

desirous of meting a pot or e cloth first conceives m his m.ad ie aa^ 
of the cloth or the pot meant for future n« end A® meats ■ outsi*, 
endowing it with ea appropriste namn and form. UkewisCp the Lend, the 
primal Creal«, fiisc conceives in His mind-^hich consists of maya-^ 
Ixhxlt form U the universe to be created and then manlfasts it wtSi^, 
endowing it with suitable name* and forms whiA can he comprehended 

^TuRNsl^K^MSi^That is to say, with the help of the mind afcnc, ihs 
Lord imagine various ideas. 

The wwld ewended in time and space, and its pennanafit and im¬ 
permanent objects, such « eanh aod likening, as well as v^us^ 
phUml objects, such as sound and smell, era all only ideas m the imjv 3 of 
the Creator. He create* from His mind the ego and the aon-ego and also 
their mutual relationship. 


Aftothsr tlwbt about the staUhneni that the objects percent in 
the waking state. like these seen in Jreiwts, are only imagined by the 
i.'indr is raised and mtsxvered: 

14 

Those that are eognixed internally only as long as the thought of 
them lasts, and those that are paccived outside and relate to two poinis 
in rime, arc all mere objects of the imagination- There is no groimd 
for differenriaring the one from the other. 

CocNttfiD wrgftKALLT . . . LssTS; Refe« to internal ideas, which are 
created only by the mind and have no corresponding reality in the outside 
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vrtffld. Bjr intaocc, wh«D ont sees a snake ia place of a rope, the snake 
adsa only » the percelver’e miod. 

Pbrcbtvbd outs®b . . . timb: Refes to external objects, which ere 
etigpiztd by different people at diffeceat points in rime. The knowledge 
su<h objects eiost docs not depend upon the relnd of one person abne, 
that is to say, of the pccceiver, Thus ewenal objects ere said » relate to two 
points in lima. 

0 »j 8 W **rc: Ideas cogniaed internally and existing as long as the 
mental state that experiences them lasts, and external objects, which ate 
sftid to exist independent of any particular observer, arc all imogined by the 
ittind. For instance, the notion that the world existed before I was bom 
or will continue to exist after I die or that many ihinp exist at present 
d whid I am not comcious—these are all mere ideas in the mind at tha 
present time. Past, present, and future are nothing but ideas present 
in the taiod at the irtoment. 

TsaaB Q NO BTC: That external objects are of the same nature as internal 
ideas can be understood from the airalogy ci a dream. A man may remain 
adeep only for five roinutes and yet dream that ha is seeing objects over a 
period of many years. The different objects perceived in the dream, relate 
to different pCTceivers, are all figments of the mind of the dtearaer. Thoxigh 
fjom the subsequent waimg sttie the dteara objects are known to be 
illusory, y« *t the time of the dream they are known to be actually existing, 
likewise, in the waking State a man may imagine that he sees external 
objects over a period of many years, yet it is quite reasooBble to believe t^c 
from the standpoint of Ultimate Reality these exicmal objects are aim 
figments of the mind. There is no intrinsic difference between the objects 
ittn in a dream and tha objects seen in the waking 8»t^, both possess a 
common feature, namely, that they are fercered. This fact of being pe^ 
ceived indicates dieii illusory nature. 

To recapitulate the opponent's cooteotion and Gaudap^a's reply: An 
idea exists as long as ihe mental stale that creates it lasts: hut external 
objects have an independent reality; they can exist even when they are 
not pfiTcdvcd by any mind, Ima^nation often does not correspond to 
reality in the outside world: the snake that ooe imagines oneself to be seeing 
in 9 rope does not actually exist: the leality of die imaginary s^ku Ws ^ly 
as lone as the peculiar state of mind that giv« rise K» it lasts. F^wr. 
external objects are perceived by other minds as well Hence IntertuI ideas 
and cxTemal objects are different in nacurc. In onswer, Ceu^^da aya 
that both internal ideas and external objects are mere figments of the mind, 
beausc they ore perceived (driSyatvit). 
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Ideas, it may he ccmtandid, are vague, whereas gross objects are 
ckaracierized hy vivi<j««K and darity. This di^ence aUo, it is said 
in reply, is fictitious. 

Those ihat exist within the mind [as subjective ideas] and are 
inown as unmanifested, and those that ate perceived to exist outside 
5 n Q manifested form, both are mere objects of the imaginption. Thwt 
difference lies only in the difference of the organs Iby means of wbidi 
tiiey ore perceived]. 

Unmamjfestbp: Ima^naiy objects, called ideas, arc said to lack the 
clarity of ^ross external objects. 

Tufiui MFPBRBNCB STC: The distinction between gross objects and 
raenral ideas is not due to anything real that iabeies in their very nature, 
both being aealions of the mind. A amiJaf distinction Is found in a dream, 
yet the whole of the dream is unreal. 

OxGAMS: The apparent distioedoa between gross objecU and mtcmal 
ideas can be explained in this way: External objects arc perceived by the 
five sense-organs, whereas ideas aie perceived only by the mind. In spite of 
this difference, inKmal ideas and external objects do not admit of any 
disrinction as regards iheix real nature. In dieoms, also, the dreamer usee 
sense<)rgans to experience dream objects. 

Thus it is established dtat ^ objects perceived in the waiting sute arc 
DOn-diffeiem from such mwe creations of (be mind as dream cxpenences. 

How are the various cHlKtas, internal and external, created from 
the iptaghiatioH end how are they related as causa and efject? 

IS 

First of ail is imagined the jiva, the embodied individual, and then 
oro imagined the various entities, both external {such as sounds, forms, 
etc.] and internal [such as the pranas, sense-organs, etc.j, that are 
perceived to exist. As is one's knowledge so is one's raemory. 

iMAcmSP: Atman Itself imagines the idea of the jiva through the power 
of mayi. ( 11 . ra.) Tt it like the repels appeadug as the snake. No illusoiy 
superimpositioB is poaaiblc without e substratum. Thus is refuted the 
Buddhist docnine cf nihilism. 

Jiva: The embodied iadividusl is a coreplex of cause and effect aod is 
characrehud by such ideas as ‘7 am the doer^ and'T am happy or miseTable.” 
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"What i$ (be source of suck objects cf tbe fras^natiOD, both intemsl and 
extenialf which appear to be related to ose another as cause and efFecc? In 
reply it 1 $ said: Tbe jive, wbkh is an aggregate of cause and effect and is 
further associated with the idea of beiog a doer and an experiencet, is first, 
like the snake in the lope, imagined m Aouao, which is Pure Consdousness 
and devmd cf eheraciaristic^. Then, foe the experience of the jiva, are 
imagined various enclt^i both internal and external, such as the pranas aad 
the sense*organ&, ehaxacteriaed by the idea of agency, action, and the result 
of action. What is die cause of this inagioing? It is thus explained: The 
jiva, which is a product of the imaginadon and is itself competent to create 
fucthet producas of the ima^xiatioa, has its Donory detennined by its own 
iaheivDt knowledge. That is to ay, iG knowledge is always followed by a 
memory similar to that knowledge. Hence first comes the knowledge of tbe 
of cause and next tbe knowledge of tbe idea of effect. Then follows 
die monory of both cause and effect. This isamory ia foUowed by a 
eoRtspoading knowledge which xesulG is the various states of knowledge 
cKaraaeiized V action, actor, and effect. These are followed by their 
jnemory, which, in tutu, is followed by o^er sutes of knowledge. In this 
way are imagined various eoiiiies, internal and external, which ate per- 
edvoJ and ara related to one another as cause and effect." 

From common experience we know that food and drink are followed by the 
idea of satisfacrion. Food Is the cauK, tnd tbe satisfaction, die effect, From 
tbe memory of this knowledge of cause and effect we regard it as rcssooable 
to cook fo^ in order to satisfy oui hunger. After eating tbe food thus 
prepared we derive certain definite states of knowledge characterized the 
idea of satisfaction. This sarisfaclioo inheres in us as memory, whldi 
stimulates us die following day to undertake a similar act of cooking* Ac* 
cordingly, we petform the action, which is followed by a result ritnil a r to the 
one experienced before. Thus ideas succeed one anothei and appear to be 
related as cause and effect. That such ideas need not have any counierpett 
in the gn»$ physical world of the waking state can be understood through 
the analyaa of dream experiences. As a matter of fact, it cannot be ptoved 
(bat even in the waking state an idea can produce a correlated effea in (he 
world perceived to exist outside- The illusory nature of causality will be 
discussed later. It should be noted, further, that the idea of jivahood has 
CO begisuuog. In a causal series it is impossible to determiae the first cause. 


It has h€€n staUd that tka ncHon of jtvohood is ^olZowed hy other 
subsequent ^roduOtS of the intaginatioH. Now, how is jivahood itself 
imagined^ 
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As a rope lying in darkness, about wKosc nature one remains un¬ 
certain, is imagined to be a snake or a line ol water, » Auaan ia 
imagined in various ways. 

*lt is found in comnorv cxpetkocc that a rope, n« known as such, is 
irnGgined io $eTni*daTknMs to be a snake, a line of water, a stick, ot any one 
cS a number of slfiulac things. If the rope were previously known in its 
true nature, then the illusion of a snake or a stick would not have been 
possible. Similarly, AmiSD is imagined in vaaous ways, for instance, as a 
jivs or 8S piana» because o£ ignorance of Its true nature, the pure essence 
of Knowledge, which is non-duel and utterly unrelated to such phenomenal 
obaractadSies as musality cte., resulting in die e^cxicnce of suffering and 
grief. Tliis is tba coodusiOA of VedSnta.*' This Ignorance 
is miya, the ioscrutabla power described, from the phenomenal sCandpoint, 
as inhering tn Brahman. 


Since jhahood is ike result of ignorance, it is destroyed with the 
destruction of ignorance. 

18 

When the real nature of tbe rope is ascertained, ail misconceptions 
about It disappear and there arises the conviction that it is nothing but 
a rope. Even SO is the true nature of Atman determined. 

Evbn bo btg: The Lfpanishads teerdx. by such statements as NaH, tceti— 
*'Noc this, not this'’ (Bf. Uf. IV. iv. that Aonan is 'devoid of all 
phenomenal dtaiacteristics. As the sun's light dispels d a rk n e ss, so Self- 
Knowledge disp^ a man's ignorance regarding Aonan and reveals Its true 
naruxe, which has been described by such Bruti passages as the following: 
''Atman, Indeed, is all this'' CChh. Up. Vll. xxv. 2t); That Brahman is 
untouched by cause and effect, without interior or exterior" Cfir. Up. 11 . v. 
ip); "Uncreated and existing i«lh within and without" CMu. Up. II. i. a); 
"Free from decay and death, Atmao is immortal and fearless" (Br. Up. 
IV, t 7 . 15 >, 


No sensible man can doubt or deny the redity of the Self. "I am" 
is the unshahabk conviction of all; otherwise no thinking is possible. 
Now, doubt arises about the nature of "I" or the Self. Is it the body, 
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vital breath, the mind, or the midtlect, or something else? From 

tme wiih>us 2 >«giHKi»g Aiman ktis been a subject cf endless cent- 
treversy, and this controversy ’mil continue into the endless futwe— 
90 htt^ AS men desire tc ascertain the nature of Atnuin through the 
discyrdve reasonmg of the changeable mind. Some of the iliusory ideas 
regarding Atman are ghien in vstms 20^8. 

I 

19 

Aunan Is imagined as prSna- and other numberless ideas. All this 
is Hub to mayl, belonging to the effulgent Atman, by which It appedis> 
Itself, to be deluded. 

MAta: The doctrine of sniyi is en explanation of the isiunifold unlvecse 
from the causal standpoiRt. By the povec of mayS the manifold comes into 
easiencc and appears to be real: but it cannot affect the non*dual and 
tianscendeocal nature of Atman. 

Maya 1 $ an inexplicable power belonging ro Brahman. It Is the creative 
energy through which rhe phenomenal universe is projected. The very 
conception of the Lord as the Creator. Preserver, and Destroyer of the 
universe is the result of isayi. One can know and contemplate the Personal 
Cod through this power of maj'a: otherwise Pure Conscloxisness. which is 
devoid of 3)1 actributes. remains unkoown and unknowable to the finite 
miad. Even when diversity disappears at the end of a cycle, the Lord, 
covered by mSyi. remains as the cause. It is oiJy when the Koowledgc 
of Reality arises that miya completely disappears. 


Some of the ideas superltfpposed upon Atman through mayd: 

2D 

Those conversant tvilh p^a describe Atman as prana; t]>osc con* 
versant with the elemenla. as Use elements: those conversant with the 
gunas, as the gunas; ond those conversant with the tattvas. as the tattvas. 

Thoss comvsrsawt with eAAtiA: Refers to iha followers of Vaileshika 
and the worshippers oS HUonyogatbh^. 

Those . . . fiUMEirrS: The materialists, such as the different sobooU 
of Chlirvaka. 

Thosa . . . 0UNA$; The followers cf Simkhy’a. 

Those . . . tattvas: The Saivas, who enumerate three cosmic prin- 
dples—Atman, avidyi. and Siva—os the ultimate realities of the universe, 
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21 

Thos^ acquainted with the pidas call It the pidas; tliose acquainted 
with ohjects, die objeosj those acquainted with the lokaa, the loiaa; 
those acquainted wi^ the gods, the gCNds. 

PiDAs: The quartcri. This view is held hy ViByana. 

OajBCTS: Such « sound, coloui, etc. This view is held by the Paurtmhas, 
the bdieveis ia mythology. 

Lows: The efifferent planes, such aa Bbuh, Bhuvah, and Svah. Thu 
view is held by the Mimarnsabs, the Mowers of the ritualistic poitioo 
of the Veda& 

Gods: Deities such as Fixe, India, etc. 


22 

Those coavwsaDt with the Vedas describe Atman as the Vedas; 
diose conversant with the sacrifices, as the sacrifices; those conversant 
with the enjoyer, as the enjoyet; and those conversant with the ol^ecis 
enjoyment call It the objects of cnjoyiDent 

Thosb coNvaaSAWT wits the VanAS: Refers to Ae Mowers of 
Bodbiyana and other adepts in the Vedic rituals. 

Tbosb ... Bi«7GvfiK: The Mowers of Simlchya, according to whoa the 
purusha, or eonsdotis entity In every living beiDg, is the enjoyer of the fruit 
of action performed by praluiti, or nature. 

Objbots of bnjowbnt: Such as delicious food and drink. The (ext 
refers to cooks and gcunoairds, who are interested in tasry food. 

2S 

The ImowcTS of the subtle call It the subtle, and the knowers of 
the gross, the gross. Those that are familiar with the Personal Deity call 
It the Personal Deity, and those that arc famillax with the void, die void. 

SuBtiS: By some, Atman is described as subtle, like an atom. 

Gross: By sooe. Atman is identified with (he gross body. 

Personal Derry: Atman is described as Siva, Vishnu, and » forth, 
endowed with chair peoiliar physical chaiacteristics. 

Familiar with trs void: Refers to the Buddhist nihilists. 
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24 

Those tliat know tirac csU Atman time, and those that know space 
all It ^ce. Those versed in the art of disputation caU It the o^ect 
of dilute; and those knowing (he worlds call It tbc worlds. 

TttosB 7FAT Kmw TTMs: Refers to the astrologers. 

Spacb: Tbc quaiten of the »kyi oc the word may refer to (hose who 
foretell the fuCure by observing the breath. 


2S 

The knowers of the mind call Atman the mind; the knowra of 
the buddhi, the buddhi. The knowers of the china call It the chicta; 
and the knowers of righteousness and uDrigbteouaness call Ic dghceous* 
ness and unrighteousness. 

The buddhi: The dLscriniaative fanJcy. 

The cbitta: The miDd*stuff. 


26 

Some say that Atman consists of twcnty*five cosmic principles: some, 
of rwenty-six principles: some, again, of thi]ty<a}e principles: Mdille 
there are yet others who describe Ic as consisting of an In^te number 
of prindples. 

Some . . . iwwr r^gyvn zto; Refers to the followers of Simkbya, 
according to whom there are tweDCy-five (attvas, or cosmic priaciples. 
namely, prakrir! C^^aruieX mshat (cosmic nund), ahamk^ (I-consdou^ 
ness), (he 6ve taomltris (subtle clemeots), the £ve oigens of action, the 
five organs of perception, the mind, and (he purusba. 

Some, op twenty-six etc: Tbc followers of Paeaojali, who adds Ifvara, 
or God, to the categories of Simkhya. 

Soufi, ... OF THUTY-CHfi STO: Tbc P&hspaxas. 

The mutual contrad ic ti on s involved in these theories prove their fallacious 
Dature. 

27 

Those who know how to gratify others call Atman gTarificatlon; 
those who are conversant with the Siramaa call It the Sinmas. The 
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gtammarians cafi It the masculine, feminine, and ncuwr genders; and 
still others, the Higher Brahman and the Lower Brahman. 

Thosb .., onawPY otmbm: Refers to a sect of atheists. 


28 

Tht knowem of creation call It oeadon; the knowers of dissolution, 
dissoludon; and the knowers of p^rvation, presemtion. In trudi, 
alt such ideas arc always imagined in Atman. 

Knowws op cbbation: Refers to the followers of die Purinas. 

Such »sab: TW described in the foxegouig verses and aho those 
that will be discussed by men In times to come. 

Imaoxnbo BTC: So long as meo use their finite isiods » ascen^n the 
truth about Reality, they will imagine all sorts of things regarding Atman. 
But Atmao rzanscends iH mental states. 

Prana is the Causal Brthrasn, the some as Pmjoa, oc the Self aasodaeed 
with deep deep- All the entities described id verses 4o to 28 aw various 
modifications of prana. Tliroogh miya Atman appears as prana. Theiefwe 
the antitlet described above aw all like the snake, water, etc. ima^oed in 
the rope, the desert, etc- This ImaginotiOD is due to ignorance of the mie 
saeuw of Atman, which in reality is free from charactcrisrics and differ- 
wtiation. Ankara dous not make any attempt to explain veraes 20-28, since 
it serves no useful purpose to discuss meaningless fancies. 

GBM<iflp5dB sum up the ehwc theories and gives his owm axplena- 
rioK regarding them 

29 

The disciple grasps only that idea which is presented to him by 
his teacher, Atman assumes the foim [of what is taught] and thus 
protects the disdple. i^WOtbed in that idea, be lealiies it as Atman. 

Gbaspb: Sometime a qualified teacher realises the limited intellectual 
power of the pupil and tewbes Kim only a partial view Reolity. And the 
pupil, for want of proper discriiDination, remalru satisfied with it. 

Ima: Prana manifests all ideas and is rhe highest manifestation of Aonan 
in the relative universe. It represents Annan in Its causal aspect. IberePorc 
bU the ideas regarding Atman given in the foregoing verses, uid all those 
that hove been left out, are included in prana. 
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AsBOMBD BTQ: Such 0 CTudenc atisins only e putial vkw oC Reality, 
though be believes that view to be the ullimste. He shuts bis eyes to otbec 
views. Failing to xcalisc thet Lis ides of Reality, being only a product of 
(be imagindtion, is in no way different from otbet ideas, be becomes in* 
(oleranL Ibis is a mistake generally coomiiiied by focatics, who do not see 
that (beir views have no more validity then those ^ others. The snake 
imagined in (he sopc U not difFecent, as far as die enor is concersed, from 
s stick that may aJ» be imagined in the same rope. 

Ihe following is adapted from Sankara’s commentary: 

What will one gam by endless discussion of (his kind? Whatever 
interpretation of Atman—whether mentioned above ot not—!» given to the 
disciple by the teacher, he takes it foe Ultimate Reality; he says to himsalf: 
*'l am that*’ or '’That is mine.” Such a oanception of Atman as is explolned to 
(he inquirer appears (o Kim as dis sole Reality. It protects him and keeps 
him away from all other ideas. On account of his single^ninded devotion 
to (bat ideal be attains identity with it, 

Atman, though non-separate from all these ideas, appears to be sepa* 
rote. He who mily knnws this interprets, without any fear, the mean* 
ing of the Vedas. 

NoM'aaPAA^TB: What is falsely tuperienposed is not really different from 
the substratum. Thus, (o the knower of Truth, prana and odiet simiJer 
i<|^ are not different from Arman, as the snake falsely superimposed upon 
a rope is truly the same as the rope. 

Appiahs arc: 'Hie ignorant pcisoo regards Atman as completely other 
than Its manifestations. To the illumined aU that ealtis is Atman. 

Tnutr uwows this sxc: That is to say, through reasoning. (See II. 4O 
Even when Atman is falsely imagined as pilna ere. lb true nature is never 
affected. 

lirrsapiifiTS btc: He interprets the Vedas according to their main 
divisioas. That is to say, he knows due the UpoDishads directly lead to 
the revelation of (he non^ual Biabnun, whereas the other part, dealing 
wi(h rituals and sacrifiecs, describes ihe phenom^al universe conditioned 
by (be law of causality. "None but the knower of Atman can understand the 
true meaning of the Vedas. None but ha can derive real benefit from his 
actions." (.Mimustanhita.y “A knowet of Reality is never a slave of the 
Vedas. Whatevec inteipratatlon he gives to the Vedsa is tbeir true meaning.” 
(Ammdflgiri.) 
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The phenwoBna] universe is really ngn-dlfferenC from Brahman, be¬ 
cause it has DO independent «aRfiocc of h* own. The knowei <i this ouih 
sett everything as Bohman thus lives v?iiKoul atuciuneot, false feat, 
or false expectation. He really cajoys the world. One who knows the mirage 
to be the deeert can still see the aiiagc and enjoy it. The false notion that 
diversity can exist indepcndeol of substiatiuB of Uniy Brahman) 
is the cause of aUadunetit and avenion, of false expectation and false fcai. 

The unn^ity of duality has been demonstrated hy reason. It can 
he established hy sertprwed evidence as weJl. A conclusion vmed at 
can he eeceped as valid if it is supported by reasoning, personal ex¬ 
perience, and dso serif turd evidence (le, the experience of inumined 
persons). 

31 

As dreams, illusions, and astlcs in die air are viewed, so is the 
tangible universe viewed by the wise, well versed in Vedina. 

Dabams a»b n^uswwa: These are believed to be teal by persons who 
do BoC know dM truth. 

Caarus sn ras AJni “Sometimes a person sees a dry in the sky, full of 
shops, bouses, palaces, and localities frequented by men and women. And 
then it quickly disappears." And this is an illuiocy 

phenomenon. 

The non^ualicy of Brahmau is the teaching of the Upenishads. Compaw? 
'There H no diventy whatsoever in It" CBr. Up. IV. iv. ip); "Inda (the 
Supreme Lord), through maya, assumes diverse forms" CR*. VI, xlvii. i8); 
Tn the beginning all Ais [i.e. the univetse] exists as Brahman"; 'There is 
no duality" <Br. Up. IV, lU. ij); "When everything has become the Self, 
then what can one see and by what means will one see it?*' CBr. Up. IV. 
V. 15). Diveciity is the cause of friction, fear, and suffering. The wise see 
the tnanifestarions as Brahraao. 


T 7 »< meaning of the chapter is summed up: 

32 

There is neither dissolution nor ciearion, none in bondage and none 
practising disciplirve. There is none seeking Liberation and none 
liberated. This is the absolute truth. 
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The notion of birth and deadi, of bondago and spiritual discipline, the 
jesiie for liberation and its aicaiomeni—aU this belongs to the wodd of 
duality, whkh has already been proved to be unreal. Hence the notions of 
biith and death, etc. are meaningless from the standpoint of Ultimate 
Reality. Brahman alone exists and all that is perceived is Brahnum. 

The foUowmg interpretation of this ioiportant and profound verse is based 
upon the commentaiy of Sankara and its expUnatlon by Anandagiri: 

When the universe of diversity is teaJized to be unreal and Atoun alone 
a be real, it becomes cleat that all our dealings, secular or religious CVedlc), 
ta ihe domain of ignorance. Then we dearly see that there is no 
destruction; no creation or coming into edstcnce; no bondage, that is to say, 
no worldly being; no diadpleship, that is to say, so one praedaing disciplines 
for Libersdem; no seeker after liberados: and none liberated. The gin 
of this versa Is 'that the state of bondage, discipleship, etc, cannot 
in the absence of creatioa and desmicdon. How can it be said that there 
is neither creation nor destruction? It is because duality never exiaU at any 
time. The absence of duality is emphaaaed by such scriptural passages as: 
"All this ia verily Atman” CBf. Up. H. iv. 6); "Atman ia one and without 
a seawid” CCM». Up. VI. ii. i>. Birth and death can be predicated only 
of what exists and never of what does not exist. Birth and death are never 
mentioned with reference to the son of a barren woman. That which is 
non dual can never be said lo be bom or destroyed. Birth indicates a prtvious 
aoft^tence, and deotb, a *ob«equcat non-OviSieoee. But the non-dual 
Atman is eeemal existence, Further, biith and death, implying change, can 
wdy be brought about by an external lactor which effects the ebange. But 
Atman is one and without a second. That Atman should be non-dual and 
at the same rime subject to blrtb and death is a contradiction in term^ It 
has already been sttled that the experiences in the realm c£ duah^, 
ecieriied by the activity of prSna, miod, etc., are mere illusions of whidi 
Atroen Is the substratum- The illusirarion of the snake and the rope 
already been pven. The Imagination characterised by the appearance of the 
snake is not leeUy produced from the rope nor is it dissolved in the lopt. 
Otherwise, such an fllurion would have been experienced by otl^ as v/tU. 
Though from the empirical standpoint the illurioa of the snake is sMd to t« 
cteated from the »pe. yet su<h an explanation can be justified only if ^ 
illusion k admitted to be a fact. But an illusion disappears when the i^ry 
is known; Aerefom the illusion is d« a face. [This is a refutation U the 
view of the realists.] Further, die illuaoa of the make esmnot be p^u^ 
from the mind alone, because our subjective idea does not conespemd to the 
object existing outride. From the standpoint of Reality the mind it^ iS 
unreal and hence eaimot produce a new thing. [This is a lefutanon « the 
view of the idealim.] Thirdly, the illaiion cannot be created jointly from 
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the mind aid tba external object (tbc thing-iii*ittelf). The thing-ia'itself 
it is essunicd, is unlrmwn end unknowable, and beyond the <^sal law. It 
caofiot ensate daydiuig. Besides, (roin the scandpomt of Ultimate Reality, 
both tbe ndod and the exSans] objects era unreel; hence 00 new entity 
can be pradticad by tbeo. Tbciefore an illusion cannot be said to be ftrif ed 
ddier from the external object os fxDm tbe mind or from both. As the 
illusory snake is only a staid of the mind, so also is duality. (This i$ tnie 
from the relative standpoint; from the bigbesc siactdpoini, the illusion, coo, 
is non-ensfeot.] Neither in deep sleep nor In deep meditadoa, when the 
mental acilvitlas ace controlled, is dualicy perceived. Tbe appearance and 
disappearance of duality bein^ associated with tbe scares of the mind, duality 
is purely a product of tbe imagmaticn. Hence it has been rightly stated 
that UltimaK Reslfty i« free from birch and death. 

Ohjte/WH: If that is so, then dte function of the scriptucos should be to 
prove that duality is ucreal, ""d sot to establish Non*duallly as a poalrive 
fact; for the same method cannot refute one posicion, that is to say, prove 
a negation, and esiabli^ another, that is to say, predteare an afhnnacion. 
if duality is refuted and if rhcie is no evidence of tbe existence of Non- 
duality, then, os die Buddhist nihdisis contend, Uldotare Reality cannot 
but be 0 void. 

Reply; Ihls comendon is inconsiscest with reason. It has been slated 
many times chat an illusion cannot exist without a nibstrarum. As the rope 
is tbe unrelated subetrarum of the illusory snake, so also Non-duality is t^ 
unrelated substratum of illusory duality. 

Ob;ec6uw; The onalogy i$ icrclcvam, for even the rope which is tbe 
substratum of the ilhjsory snake is asserted by you to be an imsglnaiy entity. 

Reply: It is rw for when the imagined form disappears, the uq* 
imagined substratum continues to exist, simply because tbe aubstramm i$ 
not imagined. [The illustnrion of the rope and the sruke Is given only 
as an analogy which applies to tbs realm of duality. No exact llJustrarion 
eajt be given for Non^uallty, since no second entity exists,) 

Objection: As the substratum of tbe imagined snake in tbe rope is 
unreal, » also tha unlmagined substratum, that is to lay, Non^uallry, or 
Brahman, is unreal. 

Reply: It cannot be so. In empuical experience the rope is not imagined; 
it exists even before ihe illusion of the snake artsea. Likewise, Brahman 
CNon-duality) can never be an object of imaginaiion; It exists even before 
the illusion of duality arisca. Further, no imaginarloa is possible without 
a ajbjatt or percejver, who inu«t he admitted os prior to the imagined object, 
Therefore it is unicaaonahle to say ihni Non-duality U unreal. [Even if tbe 
analysis of ’he dualistle wnrid leads to the experience of o t-oid or tocal 
negation, the Buddhist nihilists contend, there must be on expcricaccr 
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c( the Degatioxu IS thtt experlftncftt is also negated, dim rou« be anothec 
e^eneacer of such ncgatioa. If one is faced with a rtgrtssus, there must 
be a perceivei of cEe regressut, wicbout which the atgumenc of rtgmsus ad 
infmiswn is not possible. Thccefore an ulrlmaie substratum or perccirer 
caaaot be denied. This substratum is Brab&ian, or Aouan. which coptinues 
to exist even when all products of die ireagiaatien are negated.] 

Ohisetion: SchpeuK can be applied only to the realm of duality. It is 
naaaingless with reference to Nooduallty. If duality is unml, then 
sciipiuce too is unreal. Therefore smpnire cannot remove duality and 
reveal the nonslual Brahman. 

Reply; Tlus eentendon is without force. Flora die relative standpoint 
duality exists as we perceive it. It i$ superimposed, through ignorance, upon 
the noa'dual Atman, as a siuke or a seek i$ superimposed upon a rope. The 
notions of happiness and unhappiness, knowledge and igootance, birth and 
death, corporealiry, grossness and subtleness, old age and decay, etc. ace 
superimposed upon Atman. Through all these relacive experiences the 
reality of Arraan persists as the per«ivcr. This being so, scripture cenatiily 
has no applicability wirh regard to Ataian, which, being the substratum, is 
ever self-evident. Scripcuie cannot diuedy describe the true nature of the 
non-dual Atman. It is of no use to the knower of UltiisAie Realiry. The 
purpose of saipture is to accomplish what is not yet accomplished. It does 
not serve the purpose of evidence if it is used to establish wbac is self* 
evident or what has already been established. Though Aonan is by nature 
pure and non-dual, yet It is not aware of Its true nacuie on account of such 
obstacles as the notions of happiness, unhappiness, corporeality, etc. super¬ 
imposed by ignorance. The purpose of seriprure Is to remove these illusory 
norions; thus it server; a negative purpose. This Is accomplished when 
scripture describes Atman as Ned, «eri—'T'lot this, not this/’ (Br. Up. 11 . 
iu. 6.) Thus dissociating from Atman Hsch adjectives as happy or unhappy, 
which would make It an object Cvidiaya), scripture indituctly helps to 
establish It as the eternal subject or substantive. The negation of attributes 
reveals the real nature of Atinan. The purpose of scripture is to negate all 
poative characteristics falsely sssoeiared with Asnan. 


Non-dwUty is the highest Bliss. 

33 

Atman is imagined as the unreal objccta [that are perceived to 
exist] aod as Non'duality as well. The objects, too, ate imagined In the 
nciR*dual Aonan. Therefore Non-duality is Bliss. 
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Atman ... unmal osjacts: This 1 $ hy tL« iHustratiob of the 

illusory objects, such as s soake or a stick, which sn imagined in a rop«. It 
0$ the rope alone that is regarded as the snake etc. These objects are unreal 
because they are of hanging nature and also because they ate perceived 
through ignorance. Likewise, Atman is imagined as prioa, mind, etc The 
objecta are nothing but autlvides of the irund. A&uan U free fiom action. 
Therefore the knower of Atman docs not sec any object, created by die 
mind, that exists independoAt of Atman. He sees Atman alone. That the 
objects are imaginary, having Annan as their suhsaanim, is an explanation 
from the empirical standpoint. 

As NoN*MiAi:Trr as wn.t: Finm the oheervatioa of the changing ideas 
superimposed upon Aaoan, one may infer that It is non*dual. The illusion 

divemity cannot be explained without a sub sa a t um of unity. Thertfoie 
the unity of Alcian, thus imagined, is a correlative of diversity and tinged 
with ignorance. But from the higbea standpoint no changing objects exist. 
All that is p e rc e ived is nothing but Atman. The knower of Atman realizes 
Its non^ual nature. Vedinta describes Brahman, or Atman, as non-dual 
or as one and witkoue a s*cond-^ot simply as one. 

Txb osjHCTrv, TOO, BTC: From the relative standpoint such objects as 
prine and xniod ace said (0 be imagined rn Aodcd. From the highest stand* 
point evetydiing'^evea what is perceived to be imaginadon^s Arman. 
The osagiDaty snake is nothiog but the rope. 

Thsbbfobe eto: It is so because, from the relative xtandpoinc, Non* 
duality is the subtOBCum cf all ilhirions and also because, from fbe highest 
standpoint, It alone exists. Evco when the ruad moves in the empirical ' 
plane, it attains peace by dhcoveimg the unity underlying diversity. Unity 
dispels suspicion and fear. When one regards diversity as possessing aa 
existence independent of Non-duality, then one courts the misery which 
arises from jealousy, boatiliry, fear, and the rest. When the seeker attains 
Nonqualify, be enjoys real Bliss, for in that stan there exists nothing 
of which he can be afraid. 

1110 highest teaching of Vedanta is that Brahman abae is real. What the 
ignorant see as diverse phenomena are nothing but Brahman. As the snake b 
identical with the rope, and dream-objects with the mind, $0 the various 
objects that are perceived u exist are nothing but Brabman. When one 
perceives the snake as other than the rope, one is afraid of jt. This fear 
is based on Ignorance. SimOarly, when one secs objects outside Airaan, one 
feels artrocted or repelled by them. The highest Bliss is experienced when 
one realizes all things to be Atman. From rhe standpoint of Reality the 
I^enomcaal world—and even the idea that It exists—is nothiag but Atman. 
Therefore from die highest standpoint there is neiifaer birth nor death. 
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Nothiog can be adW n or taben away from Brabmao. Tbe Ixu^Vp^ec of 
NoD*^ualiry sees Brahmin alone in everything'^ven is s&<alled goo 3 
and evil. 


The nature 0/ Sversity is inscrutahU. It u someihing that cannct hc 
4 ascfih^ eithar as real or as unreal, 

54 

Use diversir/ in the universe does not ensc as an entity identical 
with AtraaDf nor does it exist by itself. Neitbar is it separate fr om 
Brahman nor is it non^eparate. This is the statement of tbe vrise. 

TWb nrvanarrT . . . with Atkan; Tbe changing phanomenal uj^lverse 
eannoc exist as a scpaate entity and at tbe same tiraa be identical with the 
unchanging nonnlual Atman; in that case tbe diversity would become 
unreal, because Atman 1 $ one and without a second. Tbe illusory snaltn, 
which in darkness appears to be other than the rope, is known, with (he 
help of a light, to be tbe same as tbe rope, Tbe light does not reveal two 
separata entidea, aamely, tbe snake and the rope, and dieir identity. It 
leveaU only one thing, namely, the reality of the rope. Ukewiie, the light 
of Knowledge reveals only (he non^ud Atman. Diversity, which 1 $ taken 
to be real from the relative stsodpe^t, is realized to be noibing but the 
non>dual Atman; it does not exist as cne with Atman, 

Non ... BY irafiLv: The diverse objects, such as prana, tbe raiod, etc. 
do not really exist as they appear to; they are ilhrsoiy, like the snake etc. 
seen in the rope. 

NgiTH EP . . . sbpahatp: The notion ^ separateness is unreal. The 
univene 1$ not separate from Brahman in the way thaz a hoise is distinct 
from a buffalo. It is ihcough niaya that one regards the marufold as separate 
from Biabraan. 

Nob . . . KCN'SBtMBATBi Because the diverse manifestations are uvea! 
from the standpoint of Brabman. No reladonship whatsoever can be 
established berween diversity and the uon^lual Artoan. 

Trb . . . wras: Because they do not see the reality of muldplidry. The 
mayi that creates diveisicy is real for the ignorant, a puzsle to the speculative 
philosopher, and nen^xineat to the knower of Truth. 

The implication of the text is that not even the sligbeeat trace cf diveraity 
can be associated with Atman. Diversiry being the cause of misery, the 
aoB-dual Atman alone is the bigbeu Bliss. 



276 OAUDAPADA UUKI [11. 35. 

The Knowledge of Non-dudity described sihope is extolled for ike 
fuffose of rntensifymg the desire of tisfnrtntts for its realization: 

35 

The wise, who ftre fcee fiom auackment, fear, and anger and are 
versed in ehe Vedas, have realised Arman as devoid of all 
phantasms and free from the illusion the manifold, and as non-dual. 

Freb frou . . . amoeb: One who seelcs Noo^ality must, at the outset, 
practise diadpUncs comprisng discriminatiOB between the Real and the 
unreal, renunciation ti the unreal, and tota^ $elf<oiitrol. and be must 
cherish an unceasing as^xatioa for Truth. Tbe practice o£ disdplines c re ates 
the mood for cooceiupUtkio, drrough which Non-dualixy is ditacily ex* 
perienced. Mere mtelleccual knowledge is mediate and indirect. The. 
perception of duality is direct. Only an nninediate and direct experience 
<d Noa-duiJlty can destroy the illusory notion of duality. 

VfiDaa: That is to say, the true import the Vedas. 

Have afiAx.izfii>: Reality is not unknown aod unknowable, u agnostics 
affirm. It can be direetly realized through proper disdplioes. 

*The Supreme Self can be realized only by sannyasina who are free 
from all blmishes and who ate well vexsed in the true meaobg d the 
Upsnishads, aod not by vain logicians whose minds are ckuded by passion 
and who see trurb only in cbdr particular creeds or opioioos" C^aRJur* 
Scharya.^ 


How does a knower of Axtkom hehave? 

36 

Therefore, knowing Aiman as such, hx your aitenrioD on Nod* 
duality. Having realized Non-duality, behave in the world like an 
inert object. 

As vuch: Ihst is to say, as constituting tbe very stuff of Bliss and 
B^lessness. on account of Its being the negaden of diversity. 

Imebt os;Bcr: Ihe knower of Atman transcertds all codes of bumao 
conduct. He Is beyond good aod evil. But no evil can ever come from hhni 
be radiates only wbat is good. He acta like an ineit object. He la not a 
refonner in the ordinary seose of the word, yet through bis silent influence 
the evils of society are removed. Rsaliziag Brahman everywhere, be sees 
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BOtliing Other iKab Bnhmej), He does not asaime the coosduus ro^ of ■ 
teacher, dox doee he have to maaifeet supemetutal powers tO convince 
oeben. 


Hove do^s a knowr of Aunan cond'uct hims^f among men? 

37 

The iliununed sonnydocs not piaise {^any deity], does not Sftluto 
{any superior], and does not perForm nres to propitlaic departed an¬ 
cestors. R^arding both body and Atman as his abode, he remains 
satisfied vvilh wbat comes by chance, 

Dobs kot :eAAiSfi atc: Householders who are still inrerestal in material 
things worship Cod or respea superior men in society iot the fulfilment of 
diair wishes. For the propitiation of departed ancestors they perforin 
ceremonies which arc re gar ded as obligatory duties of householders. The 
hnowex of Aunea is not intecested in any rasterisl enjoymenr, here oc 
here e fter. Therefore he does not make any effort » secure them. 

Eboarnnc btc: When conscious of the outer woild, be takes food 
for the noutishment ^ the body. At other times Aetnsn alone Is hJs abode. 

Rbmaii^s aensBuo btc: He requires only the fewest tbiogs to cover 
hJ$ body or satisfy his hunger. 


38 

Having known the truth regarding what exists internally aa also 
the mth regarding what exists externally, he becomes one with Reality, 
he exults in Reality, and never deviates from Reality. 

HAviTis XKOWM BTc: He realizes that both the physical body and the 
outer world are unreal, like objects seeo in a drenin. Compere: 'The 
difference being only in a name, arising from sp ee ch" (Chh. Up. VI. !. $); 
''He is the . . . Furusha. unoeared and existing both within and without" 
CMu. Up. II. i. a); It is the true. It is the Self. And That tbou art" CChh. 
Up. VI. vtii. 7). 

INTBRMAI1.Y: That is to say, the mith legarding internal objects, such 
as the prinas, mind. etc. It refers ro rhe physical man. 

EzTBfUfAi.zY: Refers to the earth and other physical objects that exist 
Outside. 

Nbveb DBVIATB8 BTC: "A person devoid of the true Knowledge of the 
Saif regards the mind as die Self. When the mind is restless be rakes 
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AtznAD abo tt> he restless. He becoroes physically active. Identifying himself 
with the Body, he seys to himself, *Ah. I am bow faUea from Self-Knowl¬ 
edge/ When the nind is concenaeted he sometunes thinks he is happy 
and one with the Self. Then he says, Wow 1 am one with the Tnidi/ But 
the true kaower of the Self nevei thinks thui. For Atman is always the 
acd changeless; it is impossihle for Atman to deviate from Its true 
nature. The consdousne&s T am Brahman* never leaves the knower of die 
Self. In other words, he sieve? loses his awareness that be is the reel Self." 
(^Rkerocharyo.) 


Here ends the Second Chapter 
of Kdrikd, 

knoxon as the VaiSaihya Prakarana, 
or Chapter on Illusion. 





CHAPTER III 

ADVAITA PRAKARANA 

(The Chapter on Non^ucUty) 


THE JIVA> betaking himself to devotfonal worship, abides in the 
manifest Brahman. He thinks that befbie the creation all was of the 
same nature as the birthless Reality. Therefore he i$ said to possess 
a nanow intellect. 

Jiva: The embodied individual. 

Bbtakimg btc: He pnehses worship asd other devotioosl exesdscs io 
order tc attaia LiberetiQn. In the first ehaptat It has been stated 

(hst the notion of the wonfajpper aad the worshipped is illusoiy dnee they 
belosg to the reahn of duality. No fonn of worship is compatihle wiA 
Non-duality. 

AaiDsa BTO: He takes the manifest Brahman to be real. 

MAr<rvfiBT Brahmai«: Brahman manifest in the relarive universe. $om^ 
tioies It is regarded as the Peisosal God, somediDcs as the World Soul. It is a 
reanifestadon of the Absolute in time and space and is called Saguna 
Brahman or Kaiya CCausal) Brahman, From the standpoint of Ncn^uality 
dia mamfeetarlon is unreali dierefore the World Soul, Personal God, etc., 
too. are ulrimately unreal. 

Bepo&f THB CfAATioN ATC: That is to uy, before the cxeadon there 
emsted a state of perfection, and rhig perfection was lost during the geation. 
A similar idea is found tn the Ouistian tradition in tiie "fall of man." 
Though the Hindu scriptures contain such an idea, they deny it from 
the standpoiut of Reality. The truth is that when a man regards MjnselP 
as fallen from the state of petfcctUm and tries to regain that state through 
spiritual practm. even then be is in reality the non-dual Biahman. 

Nabkow nmz.c.scT: He knows only a partial truth. Through ignorance 
he believes that the non-dual Brahman, like the phenomenal universe, 
is subject to change and can be United by tine. Compare: TThot wblda 
canootbe expressed by speech, hue by which speech is expressed^Tbat alooc 
know as Brahman, and not that uhich people here worship," ^Ke. Up. I, 5,^ 
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A nun igBOTBirt of Non-duality piaccwes devotional worship fot the 
purpose of alBiniog liberation. He regwds himiclf as a devotee and 
Brahman as the goal of woBbi^ He further ihmts that though at present 
he is related to the mantfea Brahman, after dea* he will realte the 
Mttibuielea Brahman. According to him, everything pri« to the creati^, 
indudmg himself, was of the same nature as the birthlea Brahroan. He 
takes the miinifeld to be real and believes that through worship it can be 
tnnsceoded after death- But *e bwwer of Biahman sees that hirA.^th, 
bondage, spiritual discipline, and the attabment of UberaDon all belong 
to the realm of duality and hence ace unreal. , . • x 

In the discus^ of the meaning of Aum it was stated that Atman is 
the negation of phenomena, diar It is blissful and non-dual. It vws dm 
sutad in the first chapter (1. *8.) that duality does not e»» when Reshty 
is known Funher, in the second chapter the non-existcnce of duality has 
been established with the help of die flhjstrations of dreams, magit^ a 
castle in the air, etc., and also by means of ressoning. The perceptibility 
and finitude of objects have been given as ressons for tbeii unreality and 
for the consequent non-existence of duality. In the present ch^tw Ncm- 
duality will be established throng Tcasoning, which will be further 
supported by experience and scriptural evidence. 


On^vhois to redas the true nature of Bfflhiwm, which ts 

hcpjh within and ^Htheut and therefore hriWesf, believes himself, 
through ignorance, to be helpieis and practises dewrtioftf w ord^ to 
realize Braktnan. On account of cherishing such a Ihuted view, he ss 
called warrawfmndei. Thewfore it vOt now he said that Brahman has 
.urrrer been subject to any limitation. The narrowness of the msnd that 
sees manifesMions and duality has been condemned in the Upaniskad. 
Compare: "When one sees another, one hears another, one knows 
another—then there is limitation.'' (Chk Up VII. xxav. t.) 

2 

Therefore I shall now describe Brahman, which is unborn, the same 
throughout, and free fxcm narrowness. Fmm this c«e und^nd 
that Brahman does not [in reality] pass into birth even m the slightest 
degree, though It appears to be manifest everywhere. 

I SHALL t«ow BTC: Nsrtownca of mind, due to Ignorance, is destroyed 
through the Knowledge of Brahman- 

Unbowc btc: An object endowed with parts may be said to be bora 
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fay a ^nge <w tesrxKigemeat of its parts. But Bn^aa is mcorporeal and 
without pans. Hrace It is callod &)id, binUess. 

Frsb faom BTC: Brahman is called hhuna, ox gceac 
Thouch It sxo: The inanifestadoB, la stated befoce, is like the tppest- 
fliKC of the snake in the rope. The truth is that the rope does not create or 
>^ ps* the snake. It is through ignonncc that one sees the snake. SimiJarly» 
the binhkss, cfloseless. changeless, altxibuteless Brahman is imagined by the 
{gftonet as creating or becoming the universe. 


That Brahman is birthUss oni free from limitations is exphnwed I»y 
moans of an illustration and thrtMtgh reasmittg; 


Atman, which is like ilOSa Cinhoitc space), is said to be manifested 
ia the form of jivas, which may he likened to the 6ki«a$ endosed in 
pots. The bodies, also, ere said to he manifested from Atman, just as a 
pot and the like are created oat of iUfa. As regards the manifestation 
of Atman this is the illustration. 

Lm aka^a: The word is generally translated os space, the first mat^d 
elemexu to come into existence in the relative universe. It is subtle, panless, 
and eU-pervadve; therefore Atman is compared to it. From Skiaa evolve 
the other elemcols, namely, air, fire, water, end earth. These five elements, 
becoming gross, create the universe and all material bodies wthm «. 

Wkicb P<vrai The SkSia inside a pot is teally the same as the aJl- 
MTvadiM infinite ekaia. The former is not created by the la«t. One 
neab about the space inside the pot and limited by it (^Ukto) 
the body of the pot appears to limit the infinite space (mahikto). Likewise. 
Atman does not become or create the jiva, but appears as such on account 
of the apparent, llmltanon put on It by the body, nund, etc., created 
bv ignorance- Therefore cteaciem or manifestation is not ^ 1 - 

T« aowBS. Awo, etc; The material pot exists in Skto after 
created out of 8 ki 4 a. As we have noted, 5 kUa ia the ori^nal element fmm 
which the other elements are produced. All material objects are made out 
of the five elements, likewise, the non-dual Biahman, m tuocmtoa with 
mSyi, appears as Brahman with attributes, from which evoK« the 
in mm. .te .h« cnK of .11 l.hy.k:^ 

phynml boin »» aid to be c«.Kd out of Atmen- But *e whole ce^ 
k nothing but . pmdun of the inwgiDadm, hke the *"*>“ “ *' 
NontIu.li.tic Vedinu expl.in. the 

theory of illuMiy superimpoatSon «>d by cuMUon. Brahnun, « !-uie 
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Bemg> appeats to have becorae the uoivene thiou^ causality opararos 
withia (be uoiveese. 

*'Wbea scdpcufo, with a view to eoliglitoniag the igootant, ^eabs of 
tbe creation or manifestation from AdDan, such manifestation—whicb is 
regarded as a fact by the ignorant—is explained by the illusoatioa of ^ace 
and tbe poc." ^^anitardcbSryaO 


4 

Aa, on the destruction of the pot etc., the §k2^ enclosed in dtem 
merge in the [great] akSiOf so the jivas merge in Atman. 

Aa, ON ETC: ^Aa the ereatian of the ikSia enclosed in a pot follows the 
ereadoo of die pot, and as the merging of that Skaia in die great ikifa 
foUowe the destmctioo of the pot, so the creation or mantfestadon of the 
jiva follows the creation of the aggregate of the body, mind, etc., and tbe 
merging of the jiva in tbe Supreme Self follows the destrucdon of the 
aggregate. Hie meaning is that neidies tbe exeatioo not the destructioa 
of die jiva is real from tbe standpoint of 6e non-dual Atman, wbi^ is the 
real nature of the jiva.’* ([^oRkarScharya.) 

The foJlowng verse refutes the contenaon of the dwdists, espeeudly 
the followers of the Samkhya phibsophy. According to them, there are 
itumy itirums assoeiated with different bodies; o^terwise the birth and 
death, happiness and unhappiness, bondage and Liberation, of one 
ahnan would affect dll individual sotds, and further, there would 
follow a confusion regarding the results of action. That is to say, the 
action of one individual would a^eet others who were not responsible 
for is. There would then not exist any posnhle relation between action 
and she reiult of action, and the law of causality would be rendered 
futile. The objection is answered: 

5 

As the dust, smoke, etc soOing tbe akila enclosed in a particular 
pot do not soil the other ikaias enclosed in other pou, so also tbe 
happ i ness , tniseries. etc. of one jiva do not affect other jivas. 

The reply to (be contention that tbe multiplicity of Atman is real is as 
follows ( Tbe DOn-duaJis(s admit a muhiplkity of aimans In the relative 
world, and also the bsppiness, misery, bondage, liberation, etc. associated 
with these individuals. But this multiplicity Is due to the limitations caused 
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by (be upadbi of Che miaA. which is the result of ignorence. From Ae 
standpoint of Uirimate Reality ignorance and multiplldey do not ejort. 

As stated above, Ais vese refutes priocipaJly Ae view of the Samhbya 
phiJosophets. AecorAng to them, Acre ai« two ultimate categories, namely, 
purusha and pratriri. The purushas or Stmans, devoid of parts aud 
artrihuus, ate of the very nauwe of consciousness. There are as many 
purusbas e$ Acre arc bodies. Prakriij, or nature, non-dual, undiffeientiatad, 
insentient, and dtali, consists of Ae three gunas: aatfva, rajas, and taisas, 
which are the principles of sewnity, activity, and dullness, respectively. 
Prakriti is activated by the very prominiry of the purusha. le evolves into 
the buddhi Ciatell«t), I-consdoumcsa, senge<irgaas, etc. Satrva, rajas, 
and tsmas, remaining unditfetentiated in praloid, >wv>7mf differentiated 
when it evolves into Ae buddhi. Happiness, misery, bondage, etc., the result 
of Ae Arae gunas, become Ae visible attributes of Ae buddhi. The 
puruAa, through avidyl, redects upon itself Ae characteristics of prakrid 
and Aus experiences misery, beppincas, etc. The example is given of a 
cokudess crystal reflecting the colouis of different flowers placed scar it 
All actions are petfonwsd ^ prakriti (owing to Ae preximicy of Ac 
puruAa), but Aeic results are eseperienced by Ae purusha. Prakriti, being 
insentient, cannot be the expcricace r . As long as Ae purusha remains 
identified wiA prakriti it is bound. But Ae very enjoyment of reatehal 
objects ultimately brings about satiety, and Ae puruAa <^*tacbes itself from 
prakriti and realizes its freedom. Thus prskriti is boA Ae cause of bondage 
and Ae cause of Liberation, Ae purusha being, i& itself, of the very 
nature of light. According to Ae followers of SSndAya, Ae purushas, or 
atmans, are many: therefore Ae happiness or lalseiy of one d oes not 
affect the oAers. Non^ualists gexrexally accept Ae conclusions of Semkbya. 
but assert Aat Ae muIdpUeiry of itmans conceived by them is due to evidyi. 
In Ae empirical world bondage, Liberation, etc. are admitted, but Aey are 
denied from the standpoint ^ Reality. Evan SSmkhya does not deny Aat the 
acAdlies of Ae itman in Ae relative world are Ae result of avidyl. 


The following obj>cf»0» may he raised: The variety of names, farms, 
tptd functions is On indubitable experience m the feUtsve world. This 
cart he explmned only if one admits a multiplicity of atmans, each 
heviTsg a different name and form and perfotming a different (unction. 
The non-duality of Atman cannot explain this variety. The answer 
is as follows: 

6 

Though Ae diversity of forms, functions, and names of Ae akafas 
[associated with Afferent receptacles] is admitted, yet this does not 
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imply any [real) differenaarfon in akSia itsel!. TTie “58106 is the con¬ 
clusion regarding the jivas. 

Thouob BTC: In practical experience we find diSerent fonn^—large and 
small—of the noinlual ikfila (space), such as the altaSa enclosed in a jar, 
Ae §V^^^ enclosed in a cup, A« aJofa enclosed in a room, etc. Their 
functions also are different. For mscance, the lldk in a jar holds watei 
and the enclosed in a bouse serves the purpose of accommodations. 

Without q»ace (ikifa) the pot cannot hold water nor can the house be a 
dwellln^place. The portions c( lUia enclosed in the pot, jar, etc. are 
called by different names on account of their association with different 
upldbis. 

Ybt Btc: This muldplidty of names, forms, and functions of the aksia 
is not real, because the aleak lemains non-dual and undifferenriated. The 
apparent differentiation is the result of its assodalion with such upedhis 
as rhe pot, jar, bouse, etc. 

Tub wkb btc: The jivas, or individual itmans, appear to be dUferent on 
account of their association with the upldbis of different bodies, minds, etc. 
The upldhts are unreal because they are changeable- Therefore, from the 
standpoint of Reality, Atman is, like ikik, one and non-dual. 

This explanation of the apparent differenliarion in Atman as being due 
to avidya it given only from the emprical standpoint, when one regards the 
differences as a fact, Bui froro the standpoint of Reality the differences 
do not exist. 

Why shcruJd one not uAa the dijfersKtuitiotts of SkSsa to he real? 
The reply is os follows: 

7 

As the IkSla enclosed in a pot Is neither an effect nor a part of the 
(real] ikSfa, so the jiva is neither an effect nor a part of Atman. 

Evracr: The akik endosed in a pot is cot the effect of the real §kak 
in the way tJiat a gold necklace is the effect of gold, or a wave, of the ocean. 
The necklace and the wave are explained as modificatioDS of the gold and 
the ocean. 

Part: As the branch of a nee is a pert of the nee. 

So BTC: The jiva is really naiher a becoming nor a part of Atman, 
Jivahood is the result of avidyl, like the illusion <£ the snake and the 
rope. From the standpoint of Reality the jlva is nothing but the non-dual 
Atman. 
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It may he ohjected that Brahman, or Atman, is nan-diud and ever 
ptre, wheraas the jivas are many and contaminaied hy passion, hate, 
attachmoHt, etc; therefore Brakynan and the jiva emnct he non difler- 
ent. In reply iJ i? said: 

8 

Children regard Ikab as being soiled by dirt; Hkewjse the ignoiant 
regard Aonan as being simUarly soiled. 

Cfildrin: Refers to chose who have aot yet developed the posvei of 
disatminatioo. 

AhaIa ETC: The grey colour of the sky is not the true nature of aUie 
but is caused hy such e?rrraneous things as duat and smoke. 

Ignoeant BTC! Birrh, death, heppiacss, misery, ere. are not the real 
nature of Arman. They a» the teaule of Its assbeiatwn, through ignorance, 
with the upadhis of'body, mind, etc. 

A diirsty man, owing to ignorance, sees, in the desert, warer with foam 
and waves. Similarly, embodied beings, owing ro desire, see, in the non-dual 
pure Atman, arcacdunent, passion, and other blemishes. Desire is the result 
of ignorance regaediag che due nature of Atman. As the illusory watei 
of che mirage cannot wet a siogle grain of sand, » all the blemishes faittly 
aszributed to Atman cannot make Ic lose Its purity even ia the amaliat 
meaauie. The blemishes that affect the )ivi are of five kinds, as described 
by Paiaji>ali. T^iese are: avidyi, owing to which ona regards tba body, 
which is &en^^, as the Self; asmita, or l-conaciousneas, on account of 
which one regards the mind as Atman: rags, or attachment; dvsha, 
or anger, which arises when che desire to possess an object is frusoated; 
and abhiniveia, or the fear of death. 


The above meaning Is further explained. 

9 

Arman, in regard to Its birth and death. Its going and coming (Le. 
rebirth], and Its dwelling in different bodies, is not unlike akaia. 

AbiiAr The aksia enclosed in tt pot is wild to be created when dw 
pot is made, and destxoyed when the pot is broken; but the real ekdk 
is free from creation and desiuction. 

The following objectioo may be made: It is admitted that, after rksth. 
the rigbieous jiva goes to heaven, and the sinful }jva. to fiell After the 



286 


GAUDAPAPA EAM&A [in. 9. 

experience of b^rpniess oc misery they are reborn, and in due course they 
depart from this world. Now, the jive is die non-duel, pure Atman, 
then this doctrine d rebirth becomes iDconsistent. In reply it is stated: 
Hk text says that the diverse experiences of the jiva are the leeuJt of 
evidyS, and therefore are not teal. 


10 

All aggregates are produced hy Atman’s maya, as in a dream. No 
rational argument can be given to establish their reality, windier they 
are of equal status or whedier some are superior (to others]. 

AecftscaTSs: That is to say, the combinationa of Ihnbs, bones, etc. diat 
make up pbyriea] bodies. 

Atmak’s maya: If anyone $ub)ecf to avidyfi sees muldplidcy, then this 
avidyi is in the perceivec. It has no objective reality. 

Dbaam: Dream bodiea are cieaied by the ignorance that exists in the 
sleeping pccsoo. 

SoMS AftS ETC: All aggregates—constirucing the bodies of pots or 
aiumals or men or goda^are produced by avidyi, like the bodies seen in a 
dream or conjured up by a ma^cias. 'This avidyi, or ignorance, is in the 
pezceiver. In other woids, from the standpoint of Ultimate Reality these 
iKKti ef do not exist.' In or^ to establish their reality one may argue that 
diere are smcc bodies, sudi as those of the ^^ds, chat are superior to others, 
such as those of birds and beasts, or that tbe bodies of aD created beings 
are of equal status. But no ratiooal ergament can be given regarding their 
oearion or reality, because, as has been zepeatedly stated, the very idea 
of creation, or enning into existence, is the result of avidyi; end with 
the lemoval of avidyi die idea of cmarion also vanishes. Since there is no 
creation, the bodies have no real existence. 

The retdity of the hinhiess and Tton-dwd Ahnan, which has hean 
established through reason, is now further corroborated by the evidence 
of scripture: 

11 

The Supreme Seif is the self of the five sheaths, such as the phydcal 
and die vital, which have been described in tbe Taittiriya Upanished. 
That the Supreme Self is like ikiia has already been stated. 

PrvE SREAivu: These are the annamayakofa Cthe gross phyrical sheath, 
consisting of saeh ^ysical psits as head, feet, and hands), the pxinsr 
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m»y9>h)U Ctbe vital theath, eoneistmg of tkc five pritus), the rasnorntya- 
I )uri6 sbcach of mind), the vijranamayakok (tbe ikeatk cl intellm, 

I which pves xise to the idee of iadividuahty, 01 l-coDSdoiun^X and the 

I ifundamayskoie Ci^ sbeatli of bliss, experiencoj ia deep skop or aestbede 

I contemplation, when the notioa of ogo is transcended). They are called 

sheaths because, like the sheath of a sword, dtey ceocttal Atsian. which is 
thdr inmost essence. The sheaths axe arranged one Inside anorher, the 
gross physical dieath being the outeonost, and rhe sheath of bliss, the 
inaerroost. They are animated by the presence of Atntn. The aggregate 
of the body, consistiBg of the five sheaths, has been created from Atman 
through the power of mS^. e description c£ the sheaths see Toi. Up. 
Jl. i-? ) 

Thb Sufuma Sila: That ia to say. Brahman, described as Truth. Cqp - 
sdousoess. and Infinity. Through the power of raiyi It projects the 
differeot bodies and remains h idden by them. 

f mt See in. y 

Atman, or the Self, as described hece, cannot be established by the 
argumecB pusued by the logidana. once It is quite difFeient from the 
itraan about wbicb they speak. 


Furiher seript u rtd e^'dence: 

12 

The same ikiia dwells within both the earth and the stomach; lik^ 
wise, the same Brahman dwells within the pairs described in the Modhu- 
Brihmana. 

Tn aaath AMO TKB 8T0&CACR: The earth tapreseots the cosnuc or 
supraphyskal C&^hidaivata), and the stomach, the physical (adhyltma). 
The same Amon is the inner o&seoce of both tbe ^ysical and the supra* 
physical. 

T^B PAms STC: The Madhu'BrShmsna is tbe name of a section CQ. p>) 
of the hrihoAAranyaJta VpMithad, The passage of the UpenisKad r efe rred 
CO here begins thus: "The earth ia the honey Cmadbu, effect) of all beings, 
and all bungs are the honey Cmadhu) of the earth. Likewise, the bright, 
iffliaortal person in the earth and the bright immortal person in tbe body 
(are both madhu]. He is indeed the same as the Self-^bat Inunortal. that 
Brabznan, that All." The pu^osA of diis passage is to establish tbe fact that 
the Supreme Brahman alone edsts in all the pairs of the physical and the 
supra^ysical. or cosmic. This is accomplished by indkatixig the point a the 
state where duality varushes. 
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There is no scripturtd passage that praises dualism and condemns 
non-dwlism. 

13 

Th« identity o( the ]iv» and Atman is praised by pointing out then 
non*daalityi mu}dp]idty is condemned. Theretore non-duaJism alone is 
free £rom error. 

P ajTcc T.* Because noii'dualism is established both through reason and 
throu^ scriptuie, and also because it is conducive to the welfare of all. 

Condemned; Compare; ‘Tbete is no duality" C6r. Up. IV. iii. 23); 
"Fear arises front the awareness of duaiity” (Sr. Up. 1 . iv. "If a man 
sees the slightest dilFcreoce [in Atmao], then he is overcome with fear^ 
(Tin. Up. ]]. ?); "He goes from death to death who sees any difference here 
|in Atman]" (Kit Up. IL L to). 

Both the knower of Biahman and the scriptures eatol Non-duality aod 
cotsdemn mulripHctry. This also accords with reason. But the false views 
advanced by the logidans are confusiog aod cannot be accepted as fact. 


It may he contended that the Vedas themselves contain passages 
dedaring she duali^, that is to say, the separateness, of the jiva and the 
Supreme Self. The contention is refuted: 

14 

The separateness of the iiva and Atman, which has been declared 
in the eaiiier [section of the UpanUKads], dealing with the creation, 
is ffgutative, because this section states only what will happen in ibe 
future. This separaraness cannot he the real meaning [of those passages). 

The SBPABATSNfiSS ETC: The KannakSoda, or ritual section, of the 
Vedas describes the creation of the univetse and mentions the separateness 
of the individual soul Give) aod the Supreii>e Self (Atman^. This is 
reiterated in certain passages of the Upaoishads. Fot instance, there are 
passages that lefes to the Supreme Self as endowed witb many desires. 
*niere are also passages like the following: "He, the Tlighest, supported the 
heavens and the earth." (The word He in the passage really refeis to 
Hirsoyagarbha. or the Cosmic Mind, who is a product of msyS.) Such 
scateinents indicate that the Supreme Lord is othec than the created 
universe. In the face of these conffictiag statements found in the Upaoi^ads, 
supporting both the idea of separateness and that of Noa-duabty, how cm 
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it be asserted that aon-diuJiaro aSone is the correct condusion of (he Vedas> 
Tbia is (be costeatioa of (be opponent. 

Fjcurattvb: The leply of the noa-dushst is that such passages have oaly 
e figurative meaning. It U true that the Upanishads contain passegee regard* 
ifig the eteation, such as, for instance; *Tbal from which all these beings 
ere produced” CT’ai. Up. III. r); "As, from a blazing fisc, sparks ... fly 
fotih” (Mu. Uy. 11 . i. j); “Aka^ has evolved from thar which is Atman" 
<T«. Up. U. i. sew . . . It crested fire” CChfe- Up. VI. u. 3). But 

the creation thus described is not teel from the standpoint of Brahman, or 
the Absolute. The diflerenriAtlon between the jive and Atman implied in the 
creation ia like tbc differentiation between the infinite akiia and the 
enclosed in a pot. (See 111 . 3*7.) As already stated, such differentiation is 
created by upidhis, wbicb thensdves ace the result of avidyl. The scato* 
ment regarding creation is made with refetcocc to a furure happening. That 
is to say, when scripture makes such a statemcnl. it takes into consideration 
the multiplicity regarded as real by those who are stiU under the influence 
of avidya. Tbc true purpose of the Upanishadic passages dealing \vitK the 
cceation and destruction of the universe, and so on, fs ultimately to 
establi^ the oneness of existence or tbc non-duaJity of Bnbman. (The 
UpanisKads certainly acee^ the empirical view of the universe from the 
relative standpoint. They evplafn It by staring ihot Brohinan, Mhich is 
both tbc material and the efficient cause of the uni%‘erse, first projects the 
diflerent macerid bodies from Its maya and then enters into all as their 
living self. This explanation establishes (he esscodal non^ifleience of the 
jiva and Brahman.) This is expressed by such well-known passages as? 
'That Aou art" (Chk. Up. VI. viii. 7); "He does not know, who says, T 
am one and be is another'” (Br. Up. I. tv. 10). Keepng in view* Non* 
duality, which is finally establidied, the Upanishads use eertoin dualisrtc 
passages, especially regarding creation, as a concession to the experience of 
multiplicity common to the unillumlDed. Thus they are merely figurative. 

This verse of the Kdrilw may be interpreted in a diderent way: The 
aon^udity of (be jiva and Atman, explained by such a passage as "He is 
□Rc and without a second” (Chh. Up. VT. ii. i.), exists even before the 
creation, as referred to in such passages as: “It sow” (Chh. Up. M. ii. 3); 
' 7 t created fire” (Chh. Up. VI. ii. 3). The idea of the creatiou is the result 
of ignorance, which 1 $ ultiniQtcly dispelled by right knowledge. That the 
passages dealing with tbc diversity of creation finally lead to the establish* 
tnent of tbe non-duality of Atman is known from such a scriptural passage 
as: "It is the True. It is the Self. And That thou art-” (Ckh. Up. VI. viii. 
7.) Now, if this ultimate Non^ualicy U kept in view, then the passage 
supporting the separateness of the jiva and Atmoa must be taken in a 
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figuiacive $en6e. la conunon parlance it is said that the pudding U cooking, 
even befoie the pudding is £jiished. 


AU the statements ehout the erealion ppen ht the Upanishads are 
o?ily means for darifying the mind so that it may understand that No»- 
duality is mtifRate Reaii^. 

15 

The scriptural statements regarding the creation, uring the examples 
q£ eanh, iron, and sparks, are for the purpose of clarifying the mind. 
Multiplicity does not [really] exist in any manner. 

The scazpranAL ETD: It has already been stated (SI. 3, lo.) that the 
aggregates of body, mind, etc., like dream bodies, ate the result of ignorsoce 
and the creatloo of the different jivss from the non^ual Atman is like 
the production of the akafas eaclosed in a pot, a house, etc. from the infinite 
This latter mstance of oeatiOD is the result of upidbis caused 
by avidya. 

CiAJUFvmc TUB MBts: $uice the ignoraat take die creation and diversiry 
to be tea!, their minds should be ealightenod. The examples of earth, fire, 
iron, etc. gives by the Upaouhads to e:^laia the creation serve that 
purpose. They are not to be taken literally. 

MuLTtPLKnv >389 2«OT BTC: Those who bold the empirical view of 
diversity ultimately realize, through leasonlng and the proper understanding 
of scripture, that the whole idea the creation and diversity is unreal. The 
non-dual Atman neidiac creates nor becomes the universe. It alone exists. 

It may be contended that before the oeation the univers e may have been 
nos'dual and free ftom birds, but that after the creation one sees malti^idty 
in the manifested universe and onbodied beiags; and funhet, chat the crea* 
tioa as described in che smpcures is real. The reply to rh»g contention is 
that the seripauial passages dealing with the creetion have a quite different 
meaning. It has already been stated that die physical bodies, which are 
aggregates, are produced through illutioD aod that rbe creation of the 
universe is like the production of rhe akUa endosed in a pot. The different 
eseated beings are Bke the portions of sVata inside different pots* The 
scriptutfil passages dealmg widi the creation and diversiry have the ultimate 
aim of demonsrracing the POn*dualjty of the jiva and Bnhmao. The 
illustrations of earth CCkh, Vf. VL i, 4.), iron (.Chh. Up. VI, L 6,), 
sparks Up. 11. i. t.), etc. are giveo in scriprure to explain the oea* 

tion io order ro train the minds of unenlightened seeken to comprehmd 
Noirtiualicy. They serve ao other purpose. 
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The following ohjection may he raised: It may he true that scripture 
dedares the sole reality and non-duality of Atman^ and the unreaUty 
of tHe phenomenal unhorse. But scripture also eotftains suck passages 
as: "0 my door, Atman alone should be realized" (Be. Up. 11 , m 5.), 
"Ha (Atman) desiredt"' etc. Ftsriher, various injimctioHs have been laid 
down in scripture regarding ike disctplines of people belonging to 
various castes and stages of life. All ihiy, as well as die dudistic rituab 
prescribed by the Vedas for householders, seems to contradict the unborn 
and the non-dttal nature of Atman. The following verse resolves this 
contradiction and states that the diseiplines and duties associated vith 
dte various castes and stages of life also ultimately help seekers to realize 
the same god, namely, the nonduality of Atman: 

16 

There are ^ree stages of life, corresponding to &e threefold under* 
standing of men: inferior, mediocre, and superior. Scripture, out of 
compassion, has taught this discipline for the benefit [of the unen* 
lightened]. 

TiQtEB STAQSS: The student period Chrahnacharya^, the householder 
stage (girhasthyaX and the stage of rerirement (vioaprastha). The word 
stc^et also implies the three upper castes of Hindu society, whose meraben 
alone are entitled to practise ^ Vedic rituals. CSee Sdf’KnowUdge, p. 28 

and p. 22 

ImFBBiOA BTC: That people an bom with different degrees of under* 
standing is due to the e ff ec t of actiona performed in their previous lives. 
Thus th^ find themselves in different castes. Those who are bom with 
low uoderscanding look up>on the manifested univene as real. Mediooe 
intellects think in terms of causality; they accept the universe as zeal and 
regard Brahman as the cause. Superior intellects see the Don*dual Brahman 
alone. 

ScMPTUAS STO; The discipliocs for the different castes and stages have 
bceo laid down for those of inferior and medtccce minds, who u^iold the 
empuical poioe of ^cw. ^hese minds, on account of Innei impurity, believe 
in diversity, Through proper disciplines ebeir understanding b^mee clearer 
and they can grasp the meaning of Non-duality. Thus the real purpose of 
cane rules, ritualistic wotship, etc. is to tnin the student in order chat he 
Bjy fisiUy understand the non-dualJcy of the jiva and Brahman, For (hose 
who have attained the goal the disciplines ere meaningless. 

Buddha, In order to etnpha^ze the transcendeoCal netuce of Reelicy, coi^ 
demned caste, the seiiptuxes, rituals, end so on. It is to the eternal glory of 
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^ft&ksni that be !e|t them iitiact an<} showed how to use tbera for the 
attainment Reality. 

Tbo Knowledge of Non'dva^ is est^Hshed Arougk reason and 
scnyture. h a\one is the perfect Knowledge. Tho dualsstic views Ued 
U) jdse coRclunont. T\tey ere fruiifsd seurcos of attachment and 
aversion. Therefore they are condemned. 

17 

The dualists, £nolf clbgiog to their conclusions, contradict one 
another. The non-duaiisB find no conflict with them. 

CoNTnASiCT etc: The dualists ube xelative truths to be Ultimate Reality. 
Each becomes ottached to bis owd point view and dlsHkes tbe views 
cf bis opponents. 

Ths HOi<~puAi.ieT8 STc: Non*diia]isra alone gives tbe nnionale of rela* 
tive truths. It shows their utility from die relative standpdnt. It accepts the 
usefulness of sodal disciplines and religious devotions for aspirants. Hence 
oon^uaJism cherishes neither like nor dislike for other views. In the course 
of a man's physknl raovements his hands or feet may strike any other pan 
of the bodv; but ibis does not irrirate die body, for tbe limbs are its integral 
pans. Likewise, the non-dualist, on dceounc of bis knowledge of ideatiry 
with all diverse objects and thoughts,' does not feel angry at tbe hostile 
attitude of others: for be knows these so<aJIed others to be bis own Self. 
He r^ltaes the entire world to be tbe projection of his own thought. His 
love and compassion aie based upon (be perception of Non'duality. 

The following is adpated from ^kara's commentaiy: 

The views of the dualists are false for the additional reason that they are 
fruitful sources of the vices of attacbment and aversion. Why is this so? 
The dualists, following the views of KapOa, Kanada, Buddha, Jina. etc, 
hold firmly to the cosclutiong formulated by thetr respective schools. They 
chink that tbe views they bold are alone the ulrimare iJUTh, whereas other 
views are devoid of truth. Therefore they cultivate attachment to their own 
views and aversion e> those of others who are opposed to them. Victims of 
attachment and aversion, dualists quarrel with one another, tbe reason 
being (bat they adhere to a partial miih as tbe whole truth. But the view 
of the non*duaiists, with its universal acceptance and the support of tbe 
Vedas, does not coofila with any other view. It is thus free from tbe 
blemish of attachment and aversion and Is the true knowledge. 


How is it that the non-dualist does not conflict with the dutdtst? 
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18 

Since Non'duality is Ultimate Realiiy, dxiaHcy is said to be Its effect. 
Tbe draalist sees duality in botb [the Absolute and the lelailvej. There* 
fore the non-duaJist position does not conflict with the dualist position. 

. . . CPPEOT: if duality is perceived to exist, it is the effect 
of Noo*duality. From the ordinary siaodpvint (he cause is different from 
the efleer; otherwise a man cannot distinguish the one froia the other. But 
from a btgbet standpoint the cause itself becomes the effect. What one 
dia effect is only a oajnc. a mere figure of speech; in itself it has no reality. 
The waves axe non-different ftom the ocean. The ocean alone is red. It is 
only the name and form that creote the diffeience between the ocean and 
the waves. Furtherreore^ it is che activity of the mind that creates the notion 
of duality. When the mind is at rest, as in deep sleep, in a swoon, os 
samidhi, one does not perceive the phenomena of duality. Therefore 
duabty is the effect. The noP'duaUst does no( deny the fact of duality dut- 
ing the scare of Ignorance; but he denies that it is ultimately real. Con¬ 
sequently, from the standpoint of lUallty, the noadualisc does not coocredict 
duality, since the latter is really Don*existene. 

l»f fiom: According to the dualist, duality exists both in the rebtive and 
in die Absolute. This is contrary to reoson and scripture. 

Theoefors the kon-dualist etc: The ncmtlualisc is like a man riding 
a spirited elephant, who knows that none can %vitbs(aod him. If a lunodc, 
(hough staadiog on the gtound, thinks that be, too, is on an elephant and 
dieUejiges the othec to drive his beast upon bin, the fonner laughs at bira 
and goes his own way. Likewise, the dueLst, knowing only partial truth, 
thinks (bat he posseaaes che whole truth and challenges the non^ualist to 
refute him. But (he non-dualist, secure in hia posidon, bughs at the 
challenge and bears no ill-will against the other. To a real non'dualist thcA 
is no opponent. He is not conscious cf anoiber. Me regards ell as his own 
Self. CAdepud from ^nkero.) 


If ii he Mid that duality is the e^ect /yf Non^uality, then it can he 

contended that duality, too, like Nor(-d«4«dity, is the Supreme Realty, 

for the effect partakes of the nature of the cause. 

19 

The unborn Atmsn becomes manifold through mays, and not other¬ 
wise. For i£ the manifold were red. then the immonal would become 
iDortaJ. 
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Thbouch MivA: Th« roemfesurion of lije manifold is an apposnace 
due w paya. It is like the seeing of many moons by a person with diseased 
eyttj or the of a snake in a rope by a deluded person. Tlte non-dual 

Aonaii has not in any way become the phenomenal univetse. Nei^ t 
logical necessity vtx any iDCXplicahle factor can make the Don*<hial Atnun 
become « aeate diversity. An object endovved with pans may be said to 
undergo roodifiodon by e change ot rcanangemeat of is pars. Thtt is how 
ft material entity, wch as day. changes into a pot or a )ar, But Atman is 
vriihout parts. TTierefore no change is possible in It except through the 
ralyt of the percdver. 

Fos IP BTC: Atman is tmfaom. immortal, and changeiess. If It became 
6 e manifold, then It would become mortal and lose Is immorol and 
changeless nature. It would he like fire's becoming cold. A thing cannot 
retain its own nature while undergoing a change. One c# the tests of 
Realiry is that it never sdmis of any diange of its innate nature. The 
non-dual Atman, being Reality itself, cannot really change into the dual 
universe. Therefore the idea of eteadon or modification is fahe. 

I 

20 

The disputants assert that the unborn entity CAtman) becomes bom. 
How can one expect that an entity diat is bir^ess and imjnorul should 
become mortal? 

Disputants: fWes n tbe dualistic znteippten of the Upanishsds. 

Ukboan: That is to sty, diangeless. 

Rb cohbs sobn: That is P say. changes itself mM the manifold univeBe. 

Bficoun MOBTAL: AU created objects are mortal. If the ucmortal Atman 
becomes the manifold, then It muse partake of tbe monaj nature of the 
mamfold. Birth means change. An entity cannot ronaxn changeless while 
giving birch to another eodiy. 


It is utterly impcssihle for a thing to change its inherent nature. 
Hersce the theory that Aimon somehow heames the wtherse is folia- 
cUnts. 

21 

Tbe immortal cannot become mortal, nor can the mortal become 
immortal. For It is never possible for a thing to change its nature. 
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Id m is ii possible ka a thisg to leverse its potuie> that is to say, 
to become other then whet it Is, Fire ceo never change its xiarure, whi^ 
is to he hot, 

Is way he contended that Apman, or Brahvmn, the cimse^ i$ wiiticrtal 
before the creation hut suhsequsnt to ihs creation, wheu the cause 
manifests itself as the effect, hecomes ntortal Thus unckangeahiUty and 
change apply to the two states of Brahman. This contention is refuted: 

22 

How can one who believes that an entity by nature immoiial becomes 
tnortal, maintain that the immortal, after passing through change, 
ictains its changeless nature? 

Bbcombs mortal: If the umnortal 0 *a, Btahmaa) manifests the anJvezse, 
then even before the cieadon it must contain within it the possibility of 
change. In that event Btahman cannot be called immortal. 

Aptgr , , • crangb: If an entity uadargoes chaage it must be im* 
permanent, because tbe chaage implies the dcstcuctioc of its inheceot nature. 
The so<aJled Absolute of tbe dualists is a changeable entity. If Uhimate 
Reality is mortal, then Liberation, which implies some sort d identification 
with the Absolute, cannot be an immutable experience. 

It may he contended that those who support the doctrine of ajsti 
(i.e. the doctrine of non-creation) cannot explain the scrtplurd passages 
describing the creation hy Brahman. In reply it is said that there are 
certainly passages in the Upanisheds which describe creation; hut, OS 
already stated (Ill. ly'id.J, these serve other purposes, namely, the 
darifi^tion of the un^standing regarding Ultimaie ReaUsy. Further¬ 
more, when the scriptures differ about a particular point, it is only 
reason that com make the final decision. 

2i 

Coming into bitdr may be reel or illusory; both views arc equally 
supponed by the scriptures. But that view which is supported by tbe 
scri ptures and corroborated by reason is aloac to be accepted, end not 
the other. 

According to Non^ualisde Vedinta, all cieatloM, actual or illusory, are 
equally unreal. The creation of objects m dreams is called illusory in zela* 
rioa to objccta perceived In (he woklog suta. But the objecs of the waku^ 
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State «rt also realized » be woteal from the standpoint of the non-dual 
Brahman. Both illusory objects imd sncalled teal objeos ^^8 ^ ™ 
realm of phenomena. The purpose of the scriptuies is to establi* the 
caarion, real or apparent Cmlyik), but to demonstrate the ajan. or eternal 
dianflelessnesa. of Brahman. The scripuites describe Uberat^ as the god 
cf life; but that goal cannot be achieved if the creation is taken to be real. 


An opponent mey ash How can ajati (the changeUssness of Srahman} 
he the final conclusion of the scripwres? In reply ii is said: If ihe 
creation vvre red the existence of Sversity wouU he red. Cwsequontiy 
there should not he any scripturd passages implymg the unreality of 
manifested objects. But there are such passages. Wherever the crention 
is mentioned in the scnptures. the purpose is to help she seeker to 
redize vititnately the nondudity of Atman. 

24 

From such scriptural pasages as, “One does not see any multiplicity 
in Atiqnn’ [Ka. Up. II. i. ii.] and 'bidra Ctbe Supreme Lord), throu^ 
mSya, assumes diwisc forms" [Ri. Vi. xlvii- i8.j, one knows that 
Atman, though ever unborn, appears to have become many only 
through mayS- 

OnLV THnooCH mava: If the manifold is pcrcdved to exist ii is nothing 
but miya. Birthlessncss and creation cannot be predicated of the same object. 

Scripture extols the Knowledee of the non dualify of Arman- Compare: 
-^ar delusion, what sorrow, can there be for him who beholds that 
oneness?" (If- Up. 7>; "He goes from death to death who sees any differ- 
eoce here" (fCa. Up. II. i. lo). The only rational theory about creation, if 
one sees it, is the doctrioc of miya, and twt that of modification, or becom¬ 
ing Cpannimavida). 

25 

Further, by the negation of the creation, coming into birth is negated. 
The causality of Brahman is denied by sud» a statement as "Who can 
cause It to come into birth?” 

Necation op thb CRSATiow: Compare: ^nto a blind darkness they 
enter who worship only the craatton." Oh Up- xa.) See the explanation 
of this verse given in The Ufenishads Vol. I, p, aii- 

TiiB CAUBALTrr OF Brahman etc: Compaie: “It has not sprung from 
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an^thixig; iwbing ha$ sprung from It" CfCa. Up. I. ii. 18.^ Th« jiva, or 
in^vidual soul* ii tbe result of i^iorance Cniys). Its existence sepsnte 
£rDm Btahman is perceived on account of ignoiance. Wbeo ignorBoce is 
dssuoyed tKe ^va is realized to be nothing but Brabmon. Hence ie is 
igBordftce that is responsible for the appearance of tba jiva, just as it Is for 
cbe appearance of an iUusoty snake in a rope. Therefore no one has created 
eidier the jiva oc the universe. Frora the standpoint of BealjC7 there is no 
act of cieetjon. The purport of this verse is chat there cannot he any eause 
of a thing which has been brought into existence only through ignorance 
arsd whkh disappears with the desmicrion of ignoiaoce. The Idea of 
causality cannot apply to Brahman, or Pure Being. It is accepted simply 
to explain tbe objects of the phenomenal world, whidi are perceived when 
the real nature of Brahman is veiled by ignorance. 


Sofiptirre /irsf attnhules positive chenictsmticr to Brahmen, and 

finally neg^il^s them, so as u> e>ud>U the Struggling a s pirant to realize 
the subtle naturs of Reality. 

26 

On account of the incomprehensible nature of Acioan, the scriptural 
passage ^T^ot this, not this” negates all (dualisiic] Ideas (attributed to 
Atman]. Therefore the bifthless Atman alone exists. 

lKCOMMiBRBN8rai.B: The nature of Atman is extremely subtle. 

l^B BCMPTURAi. STc: The reference Is to Br. Up. II. iii. Tbe section 
begins with the statement; 'There are two forms of Brahman, gross and 
subde, Donal and Immortal, limited and unlimited .. It ends thus: 'Now, 
therefore, follows the description [of Brahman]: Not this, not this.'" 

Up. II. Jli. 

Necatbb all btc: The usual Vedintie methods of estabbshlog the 
non*dual Brahman are called adhyaiopa (illusory superimposition) and 
apavida (negatloa). First the maoifold universe is explained as illusory 
superxmpositiun upon Brahmar) through mlyS. (The whole purpose of the 
Vedantic cosmology, psychology, ethics, and spiritual discipline is not to 
prove the ultimate reelity of the tangible universe, but to demOTtstrere the 
rton*duaUty of Brahman.) Next, what is superimposed through Ignorance 
is refuted by means of disoinuDation. Finally arises the Knowledge of 
Brahman, which is one and without a second. Those who at first cannot 
meditate on tbe attributeiess Brahman are advised to contemplate some of 
Its chasacteristis. Tlius Chds minds become pure and one-pointed. At lost 
they are told that Brahman cannot be associated with any word or Aought- 
Thoughb are nothing but stores of mind and are therefore changeable and 
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asreal. One may point cut tb« moon by reean$ o£ a finger, but ooe can 
never see the tnooo if one's eyes are fixed all the tiine on the finger. 

TaERfifOKB arc: Aftet atzdaing the non-dual Atman one realizes that 
the attributes piev)ou8]7 negated are the same as Atman, or Brahman. 
What is negated is die false idea that these <nn east independent ci 
Brahman. The snahe falsely superimposed upon the rope is nothing bur 
the rope. All that exists is Brahman. To the kjicwer of the Self the 
universe is Brahman. 


The foregoing versts have estahlished, on fbe evidence of scripture, 
the hirthiessness and »on-duaiity of Atman. The same thesis xvill rune 
he proved hy reason, Sankara always inairrtains a dual position sk his 
philosophy. While arguing vith those who accept the Vedas, he i^tes 
ecnpture and gives a ratiomd and consistent interpretation 0/ it ac 
prove his point. But when he argues with those who do not accept the 
authority of the Vedas, he proves his point hy means of reason, 

27 

What is ever existezic appears to pass into birth through znSya, yet 
from the standpoint of K^ty it does not do so. But he who thinks 
this passing into birth is real asserts, as a matter of fact, that what is 
born passes into birch again. 

What is avaa extstsfit btc: It has alieady been concluded, on the 
evidence of scripture, chat the birthJess and non-dual Attnan is the only 
Reality and chat nothing else is zeal. The sane thing may be proved by die 
following reasoning: It cscmot be contended diet the Knowledge cS Atman 
is simply beesuse Aonan Itself is incomprehensible. The very pe^ 

ception of the universe points to the reality of Atman. The universe is 
perceived by all and muse have a cause. Without a real magidan one cannot 
see the isagie created by him. likewise, one accepting the creation of the 
universe as a fact must admit the reality of Atman, which, like the magidan. 
is the subsirarum or cause of the umvesse. In other words, the manifestation 
of the universe is due to miyi, which inheres hi Atman. As an elephant 
conjured up by a magician indicares the magidan's reaUty. so also the 
creation of die universe indicates the reality of Atman. No creation is 
possible from a ncin<xistiDg substratum or cause. It is also not true that die 
aanifesced universe is the effect of Atman. The fact is that the very idea 
of the creation is mays. Clf one accepts the manifested universe as a fact, the 
Bon-dualisi Speaks of it as the result of mi^, whereas the dualist d eaa i bes 
it as the effect of an existing cause.) The first sentence of the text may be 
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ex^iiacd m anothet way. As an existing entity, sucb as a rope, produces eo 
effect, such as a snake, oidy through iniyt, aod not in te^ty. &> the in* 
aMaprebeotihie and eeemai Acnan is seen to produce an effect, in the fonn 
(ff the unii'ecse, only through miya. No real birth from Acnan can be pied* 
icated. 

He who STOi Fiom the standpoint o£ Reality the birthleas Aonan cannot 
paas into birth. Tbe contention that the unborn is born again, involves a 
contradiction. If one accepts the reality of the causal law one cannot locate 
the cause. If the unborn Atman is the cause of the universe, then It 
oust have eome hom anothes cause, which also must have had a pcevious 
cause. This leads to an ioboite regress and one never finds an unborn 
cause. There will thus be an endless past a$ far as the cause is coneamed, 
and 80 equally endless future from the sundpoint of the effect. Therefore 
there can be no Liberadcn CMukti^, which means freedom from the causal 
chain. Hence it is rational to accept the statemeat that the oobom and 
non>dujl Atman—which is the Supreme ReaUty—does not really create the 
universe, fbt the creation is maya. 


It has keen stataJ in the previous verse iket the phenontertal universe, 
which is perceived to be real, has been created, through ntdyS, frortt the 
ever existent Atman. There are, koroever, some people who contend 
that all objects are unreal and that they have been prodticsd from a non- 
existent cause. But such a position is untenable. 

28 

The unreal cannot be bom either really or through mSyS. For it is not 
possible for the son of a barren woman to be bom either really or 
through niayl. 

There are those who hold that all endtles are non-exhtent and that they 
are produced from a non-existent cause. But a non-e»scant entity cannot 
be produced either In reality os through illusion: for we know imhing like 
tkig io mu experience. One cannot imagine the birth of the son of a 
barren woman dthci io reelity «through mSya. Therefore the view o£ the 
nihilists, who deny the icahly of appearances and consequendy of the 
cause, is untenable. 


That it is possible only for an entity that is real to pass into existence, 
through mSya, is now staled: 
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29 

As in djeanu the mind acts ihiough miyl, presenting the appearance 
of duality, so also in the waking state the mind acts through miya, 
presenting the appearance o£ duality. 

As n» t*EAMB STc: Jn dreams one eKpericnces the diveracy of the 
poceiver, the object of perception, and the act of perceiving. This diversity 
is uken to be real by the dreamer. But in the waking stete he realizes that 
the diverse experiences of the dream stare arc nothing but the activity of the 
mind; the diversity of the dream ejfpcriences is the result of igriorance on the 
part of the sle^iec. 

Appbarancb OB ftg: Tliac is to say, the appearance of the perceives and 
die object of perception. The act of perceiving is also implied. 

Ik thb wAzir^o sic: The diversity experienced in the waking swie, like 
thet perceived lo dreams, is the activity of the mind, through rniyi. The 
mind is superimposed through ignorance upon the non-dual Atman. To the 
knowee of Reality the mirid is Brahman, just as to the koower rf the rope 
the iQusoiy snake is the rope, or to the awakened man the dream experience 
is nothing but the mind. 


It may he contended that the eidstence of duality has been admitted 
in the ^ragoing verse. Sul the answer is that this duaisty is only an 
appearance created hy ignorance. The only reality in both the wflkrng 
and the dream state is the mind, or consdottsness, wbick appears, 
through ignorance, in the dual form of the perceiver and the perceived. 

30 

There b no doubt that die mind, which is in reality i>on-dual, appears 
to be dual in dreams, likewise, there is no doubt that what is non^ual 
[j.e. Atman] appears to be dual in the waking state. 

"In reahty (he illusory snake is the sane as the rope. The mind, too, 
uhidi is non-dual [as is known in deep sleep or the deepest meditatioD]'- 
being the as Atman—appean in a dual form in dreams. Verily, in 

dreams, such objects of perception as an elephant etc. and their perceivers, 
such as the eyes, ere., have no existence indeperrdent of consciousness Cthe 
mind). Simllu it is with rhe waking state. [Wbar is perceived b the waking 
state is also the activity of tbe mind.] G>nsciousne$s Cthe mind), which is 
the ultimate reality, is tbe common fearuie of both. ['Hie idea (hat the 
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njicid is eiuiowed wiiK such characteristics as detensiaadon and voIiUcn 
is a false superirapositioo upon consdousDess, chat is to soy* upoo the 
Dfin-dual Atnaa.]*' (,6aniiffraehSrya4) 


Hcrv am it he froved that the mind appears as the multifh objects, 
like the rope appearing as the snake? 

31 

All the multiple objects, comprising the movable and the immovable, 
axe perceived by the mind alone. For duality is never perceived when 
the mind ceases to acL 

Am ETO: Divenfey is oothing but the laind. 

Wafift ETC; In deep sleep or in saoiadbi. 

^'Tlie statment [that the mind aboe appears as the multiple objects] Is 
made on die basis of an inference following the method of agreeinenc and 
differeoee. The ptopositioc is that all this duality, perceived as such by the 
imaglnacwo the mind, is in reality noching but the mind. The reason 
for such an inference is that duality ir perceived when the mind acts and 
that it vanishes when the mind ceases to act, that is to $ay, when the 
activity of the zniod is withdrawn into itself [as in san^dhl] through the 
knowledge obtained through discrimination, repeated practice, and renun- 
ciatkm—just as the illusory snake disappears into the rope. Another instance 
of the withdnwal of the acdvicy of the mind into itself is deep sleep. Hence, 
on account of the disappearance of duality, it is established that duality 
is uoreaL Thus it is proved that the perception of duality U due to the 
activity of the mind." C^mherdchdrya.) 


Henv does ihe acHvity of the mind cease? 

32 

When the mind, after realizing the knowledge that Atman alone 
is real, becomes free from imaginations and therefore does not cognize 
anything, for want of objects to be cognized, it ceases to be the mind. 

The wtowLEDOB stcs Aonan alone is reel; all objects, which ue only 
states of the mind, are uoieal on account of their changeability and nega* 
tability- They are mere names and forms admitted for the purpose of the 
practiol life created by ignorance. Thus they are ultimately unreal. The 
seeker first kams about the Knowledge of Reality ftom a ceather and the 
scriptures. 
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It caASBS m'. Ue activitio of the mind, which cteaie ihe woild of 
Svtfsiry. belong to the empirical realm v?here alime the duality cf sablect 
and object is recognized. But such action is not possible in the realm of the 
Bon-dual Atman, where there exists no consciousness of subject and object, 
Iherefore in that state the mind, which consists of desire, determbatia, 
etc., ceases to exist. It becomes identical with Atman, which h free foam 
all cognitions of duality. Then the mind remains es a mass of conscious- 
Dess—lihe fire, free from smoke or crackling sound, when :« fuel is cod- 
sumed. 


1/ the d-ud universe h unreal, )uyw then is the Knowledge of Atman 
realized? 

Knowledge CJniwi), which is unborn and free from imagmaden, is 
described [by ibe wise) as ever insurable from the knowable. The 
immutable and birthless Brahman is the goal of knowledge. The Ixrth- 
less is known by the biithless. 

KjwwiBocfl: That is to say, Pure Omsdousness without any object. 

As EVER INSSPARABI.B STc: Knowledge is the same as Brahman; ottier- 
wise knowledge could n« tell us what Brahman is. Darkness cannot 
iUuroine the sun; only the light of the sun, which is non-diffetenc from it. 
reveals the sun. Compare: ‘'Brahman is Knowledge and Bliss" CBr. Up. 
HI. ix. 28 (?}); ‘Brahman is Troth, Knowledge, snd Bliss” (Tai. Up. U, i). 

Tits BIHTHLE6S BTc: Brahman, which is the unchanging mass of Coo- 
sdousness, does ooi depend upon any other instrument of knowledge Its 
revelation. Scripture and the teacher describe to students only what is not 
Brahroao. Reasoning and disdplioe remove the obstacles, whereupon 
Btahman, or Consciousness, is revealed by consciousness, 

When the knower of Non-duality does any work in the world, which, 
to the ignorant. Implies a knowledge of dusUfy, he knows dtat the doer, the 
deed, and the goal axe all Bxsbman. Likewise, to him the knower, knowl¬ 
edge, and the goal cf knowledge ate all Brahman. AU these, being of the 
same nature as Biahman, axe widiout beginniDg or end. 

The fruit of Knowledge, that is to say, Liberaticn, is not indirect, like 
the happiness one associates widt heaven, hut direct and immediaU. 
like the inner satisfaction after a happy experience. Knowledge is 
attained through the control of the rnhtd, which is now described. It has 
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heM stated tjvrt ikrou^k the Krtoufled^e of the iton-dual Ai*»a*t 
the mind heWfftes tran^il end free front illu$ion;. Wher: duality dis^ 
opfMTS the mind ceases to act, frre vfhick has consvnted 

yoS^ shotdd investigate the hehaviovr of the mi>:d brought under 
cont^ tJ»rattgh the Knowledge of Reality, h may he contended that 
in the absence of specific hnouAedge the mtnd under control hehaves 
ctactly Uhe th« mini in deep sleep. If that he so, ■what then is to he 
investigated? The objection is answered: 

34 

Ooe shotild kaow the behaviour of the mini which, being endowed 
with disoiTnination and free from ihij$ions, i$ under control. The 
conation of the mir^d in deep &leep is not like that but j$ of a differ- 
enl kind. 

The coMomON stc: The mind In deep sleep remains under the spell 
of die darkness caused by ignorance. Further, It contains potential de^res 
which are the seeds of future worldly activities, later giving rise ro many 
sffiicCions. Therefore it is quite different from the mind controlled through 
discrimioodon and the Knowledge of Non-duality. The fire of Knowledge, 
in such e mind, bums up ignorance, which contains the s ee ds of harmful 
activiiias. 

Bija yega declares that the mind manifests itself In five forms, which axe 
called scarcering, darkening, gathering, one-pointed, and concentrated. The 
active mind is scattered and experiences pleasure or pain. The darkeninR 
nind Is inert and dull aod tends to injure others, as is observed in animals. 
The gathering mind struggles a centre itself. The one-pointed miitd tries to 
eencentrate. And the concentrated mind experiences samidhj. Concentration 
is atuined when the imaging faculty of the mind is ccauolled throu^ the 
Knowledge of die non-dual Atman. The mind under control is not IneR like 
the miod in deep sleep. Permeated with the Knowledge of Non-duality, such 
a mind engages in action which is in harmony with the Knowledge of Aiman. 
'Therefore its activities should be studied. 


The diffewice between the mental activities of a man in deep deep 
and of an illumined person: 

35 

The mind is withdrawn In deep sleep, hut it is not so when the 
mind is eontrdlcd. The controUed mind is verily the fearless Brahman, 
ihe light of whose omniscience is all-pervading. 
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Debp SL22P: Tbe miad m deep &Ieep attains a seedLlie condition 
characterized fay undiffetentiaied uoawareness. This is why. when a man 
awakes (torn deep sleep, his potential desires again become reamfeat. 

Wksn tub mind bto: \^r the mind is controlled through discrimiDa* 
tioB, it does not attain the seed sute, as in deep sleep. The fire oS Knowledge 
destroys the very seeds of desite, vAtich create diversify. Bereft of the idea 
of the peiceivet and the peroaived. it hecones one with the non-dual 
3t2hinaii. 

FsAnnESs: Feax arises in the state of duality. 

Aii-PBRVAWWC: Foi the knower of Brahman, Knowledge is never 
absent. Whether active or absorbed in comempJation, he sees always the 
non-dual Brahnua alone. 


Such is the yurtufe of BfoKwnn that Its htower is untouched hy any 
sense of duty. 


36 


Brahman is bir^«5, sleepless, dreamless, nameless, and formless. It 
is ever effulgent and omnisefenL No duty, in any sense, can ever 
be associated with It. 

BrnTfiLBSs: All births are in the realm of ignorance. There is ao cause 
for Bnbman to pass into bird); hence Brahman is unborn and exists both 
within and without. 

Slbbplbss; Deep sleep U chaiacterued by non-appreheo$ion of objects. 
1 q deep sleep one does not apprehend the true nature of things. But 
Brahman is omoucleat. 

DBEAMLess: The dream state is chacacietized by wrong apprehension 
of objects. 

Evbb BpntLGBNT: The presence or absence of li^t cannot be associated 
with Brebman. In Brahman light la never absent. When a person is fax 
away from the sun he speaks of day aod night, or of sun*up and arn-down. 
But if one could take one’s porilion on the sun itself, one would not see 
any such phenomena. The statement that Brahman is unraanifest during 
the state of tgnorasice and that It is manifest through Knowledge is made 
from die relative standpoint. 

No DUTY . . . CAN BTc: No Bction in the sense of duty can be associated 
with the knower of Brehman. Eveo the practice o£ mediiarion and other 
diaciplines, which are considered duties for the ignorant, has do meaning 
for him. He never deviates from the awareness that he is of the very nature 
of purity, knowledge, and freedom. 
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The reason for defining Brahman as m the foregoing verse is 
ecphdned: 

37 

Atman is l>eyond all expresden by w>id8, and beyond all acts o^ the 
mind. It is great peace, eternal effulgence, and saraidhi; It is unmoving 
and fearless. 

Bt worm: Speech is the function f)S the tongue. Here the word tongue 
includes all the organs of pareeprion and action. 

Bayot«o . . . TlUt is to ay, Atman cannot be known through 

any of the organs. 

GMAt fbacb: Because Atman i$ free from distinctions. 

Effiti^cbrce: Consdousness is the very essence of Atman. 

SamAcmi: Atman is detigoared as ssmadhi because It can be reabzad only 
through (he kaowiedge arising out of deep concentrariOD^ or because tbe 
jiva concentrates its mind on Acman aod thereby atuins complete identity 
with It. The knowledge of identity is reallttd by discrimination and the 
oegatioo of phenoiDe&a. 

33 

Brahman is free from mental activity and hence from all ideas of 
acceptance or rellnquishmenf, When knowledge is established in Atman 
ic attains birxhlessness and sameness. 

AccBPTANca arc: Where there is change or the possibility of change 
one can imagine accepmee and ceUnquJshinenL The sense of die passage 
is that when a person identifies himself with the non-dual, partless, and 
changeless Brahman, be goes beyond all seripfutal and social iojuncrions* 
whether mandatory <n prohibitory. These injunctions apply only to the 
relative world. 

KwowLBDca . . - AtkaK: When the Knowledge of the non-dual Atman 
is sttaioed all conceptual knowledge disappears. 

BIRTH1.BSSNE65 BTc; This statement denotes the supreme state of Non- 
duality. 

Tbe following is edapted from Sankara's commentary: 

The present verse concludes, by means of reasoning and scriptuial 
authority, what was origmally sided (lit. ».) as a proposition in the words: 
'Thetefore I shall now describe Brahman, which is unborn, (he same 
throughout, and free from narrowness." Everything other than the Knowl¬ 
edge of Reality, that is to «y, Atman, is narrow and limited. The 
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BrikoBirMyaytA Vpmish^ CUl. txiL lo) states^ *'0 Gitgi, k« vAiO departs 
from the world without koovriAg the ImperishabJe Ooe is i n deed namnv 
mi nded * The purport U that he r^o realizes this Knowledge becomee 
established in Brahman end attains the fulfilment ^ all desires. 

Th* Knowledge of hrrthless t^on-duality is called asparia-yoge, that 
is to say, a yoga not in touch with anything else, because nothing exists 
[besides Atman] with which it can come in contact or he related. 

39 

This yoga, which is not in touch wi6 anything, is hard for yogU in 
general to attain. They are afraid of it, because they see fear in that 
which is really fearlessness. 

Trib yoga, BTC: The word yoga, mesoitig union, implies ibe reslity 
of anothet entity with which ujuoq is sought. But the very naru» cf the 
non-dual Atman precludes the enstence of anytbing other than Itself. 
Therefore this yoga is free ftom tou^ or relationship. The Upanishads 
declare the Knowledge of Aonen to be ever uncontaminated by the touch 
of good or evil, which aie perceived to east only in the realm of duality. 

Yocis m CBNfiBAi.: Refers to yogis unaware of the true agnificance of 
Vedanta, whose aim is to euara some sort of nance condition by means 
of brcadKontrol or other mechanical lueans. 

Abb ATfuMT STC: Superficial yogis are afraid of losing their consa'ouaness 
of indfvidoaUty, without which no experiei>ce of happiness is possible here or 
hereafter. Such yogis believe in the ceaKry of external objects conducive 
m happiness. The Vediata philosophy says that the true nature of the 
individual self Cjiva) is that it is noa^fferent fmm Brahman. Tlie idea 
of a separate iodhddualicy is due to ignorance. 

Fbabi.bsbmb88 : There is DOthmg besides Brahman end theiefore noth¬ 
ing that can create fear. Fear arises from the rsasdousaeas of another. 

The control of the mind as a Tneans to peace and feaiiessTtess is 
recommended for those, mediocre or inferior in intelligence, who are 
still practising disciplines and who are ignorant of the non^val nature 
of Atman: 

40 

Yogis [who are ignorant of Non*duaJity] depend on the control of the 
mind for etraining Fearlessness, the destruction of misery, Self-Knowl¬ 
edge, and imperishable peace. 



HI. 43.] CAUDAPACA 307 

Yook: Refers to those yogis who, too, follow the spirirual path hut do not 
possess the sberp intellect to realize the Knowledge of the DOn*duel Atman. 
They regard Amen ae separate from the oiiod hut related to it. Further, they 
tbiok drat the happiness or unhappiness of Atman is influenced hy the 
oind. For such aspiranu the control of the mJad is bencfidal, betause there 
eennoi be any ccasadon of misery if the mind is active. But wheo cheir 
efforts to eonuoi the mind are slightly relaxed, $uch yogis experience dis* 
tractions. Thus (hey do not possess the narural, spaittanaous, ei>d effortless 
peace and fearlesaness that a pecsoo who sees nothing hut Aonan can 
enjoy. 

Those aspirants who admit the separate castcnce of die mind should 
learn the methods for its control by the usual disciplines of Yoga described 
in the rwo following verses. But the sage illumined by the Kjiowledge of 
Non-duality sees that the mind the sensMtgans do not possess any 
reality independent of Atman. If anyone speaks of such reality, be regards 
it as iiaa^ary, like the illusory perceptioa of a snake in a rope. To such 
a sage the mind and the senses axe inseparable from Atman and hence one 
has nothing to feat from (Kelt activity, He is not interested in (ha control 
of the mind. Dualicy does not exist for him. Hence he Is free from misery 
and fear, and bis experience of peace is natural and effortless. 


2 / indepetuieM rettUty 0/ she mind is aJmitud, then /he ccntnfl 
of the mmd is almost impossihle. 

41 

Tire mind is to he brought under contiol hy undepressed effort; it is 
like emptying the ocean, drop by drop, with the help of a blade 
of kuia grass. 

UMUBPRBasBD bbfobt: The obstacles (0 the control of the Trind ue 
endless. When the aspirant doses his eyes in meditation he sees nochii^ 
but darkness, and when be opens his eyes he sees only the phenomenal 
wodd. But these obstacles must not depress him. 

The Knowledge of Non-dualiry is the sure road to peace and feailessnass. 
The worries and restlessness of the mind cannoi be got rid of before one 
has realized that everydiing is the con^ual Brahman. 


UfftmMg effort is not euougk to kring the mind under control. In 
addition one shendd foUoto the other means which are now stated: 
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to. 42. 


The (cind distracted b; desires and enjoyntents should be btought 
under control ^ proper D>eans; so also the mind enjoying pleasure in 
inactivicy Chtya). For the state of Inactivity is as harmful as the state 
of desires. 

Shooxo b8 stc: The outgoiog desires of the mind should be controlled 
by culdvscing the Knowledge of the son-dual Atman. SelKKnowledge is die 
goal of all spihCuai disaplioes. 

Enjoyinc pleasurb BTC: In the state of lays, or mental quietude, the 
smdeac experiences a lund of peace, lihe that of deep sleep, owieg to the 
absence of worry following the withdrawal of the mind from external 
objects. It is a morbid state of mind in which one becomes oblivious of 
oneself and (he world, and is often inistahec for die reel samidhi. But thh 
peace is quite different from the peace of Self*Rncwledge. Self-Knowle^e 
is the reverse of oblivion; it znahes one ovnisdent. A teacher is of zeal 
help in ovezeoroing this obstacle- 

As HARMPnL BTC; Because in both states die Knowledge of Atman is 
absent. Mere forgetfulness of the outer world and ego, sudi as one 
experiences is deep sleep or in a swoon, is not the teal criterion of Knowl* 
e(^e. With the help of discrimination between the Real and the unreal, 
and meditation on the nature of Atman, one overcomes all obstacles. 

The teachers of Vedanta speak of four obstacles the student may face 
whOe practising spiritual di^plines. They are called laya. vikahepa, 
kashaya, and rasUvida. Laya is a tranco-lilce condition, a son of hypnosU. 
Vifcshepa is die distraction caused by material objects. Kashaya is the deep 
attachment the smdeac suddenly feels foe an object experienced long ago. 
Rasisvida is the taste of blis^tesiporary in netuT^^^bich arises vdiot 
the student overcomes a particular obstacle or when- he experiences certain 
visions while still on the path. C$ee Ss^KnowIedge, pp. 104-6.) 


The VedStttic dixiplines for cowtrollmf fhe resfless mind; 

42 

Turn beck the mind from the enjoyment of desires, remembering 
that they beget only misery. Do not see ^e created objects, lemembering 
that all this is the unborn Atman. 

Tuw BACK btd: All desires imply duality, which is the result of avldya. 
They produce sorrow because all objeco of enjoyment ace impermanent. 
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Oat expenencss grief wKen chey dUappeac and Wndcn if Cbey remain 

m W* 

Do HOT SBE STO: Donsg the period of discipline the mident )eams from 
2bc scriptures and the teacher that all that is p e rceived to exist is nothing 
hut the unborn and dtangeless Atman, or Brabman. The porueption 
multiplicity as indepeodect of Brabman is the cause of feor and sorrow. 


Z^tscn'fRmniion 'and detachment are the effective means to iht ccntr^ 
fff the mind. 

44 

If the mind becomes inactive, arouse it [from laya]; if disuacMd, 
make it ttaiu^uil. Understand the nature of the mind when it contains 
ibe seed of attachment. When the mind has attained sameness, do not 
disruib It again, 

If the kutd etc: It is a strong temptation in the aspirant to seek 
ohiimn by inducing in the mind a state of inacTlvlty. Often he !s frightened 
by the iounensity of the effort required for Self-Knowledge. He wants a 
short-cut so as to forget the suffering of life. In codec to overcome this 
obstacle of mental Inactivity he is advised to practise discrimination and 
(be Knowledge of Arman. He rmisc cultivate deiaehmenr from this illusory 
peace, which is a form of taruss. 

If os$TnAcrra9 stc: The woy to overcome distraction is to dwell con- 
scaxitly on the transitory nature of the objects of desire. 

Undskstand btc: Attachment is another obstacle. Sankara explains this 
obstacle as an ioicnuodiatc state oS the mind: The mind is neithex inactive 
nor attoched to worldly objects, but it is without Self-Knowledge; it still 
contains the seed of attachment both to desire for enjoyment and to 
inactivity. The yo^ should understand the real nature of such a state 
of mind and extricate it from this pitfall. For this purpose discrimipation 
is the effective discipline. 

When tbe menp STCt After the mind has been detached from the 
happiness experienced in lays, or inaccivity, it may still want to pursue 
desires. The yogi should withdraw It from objects and establish it in same 
ness. While on tbe way to the realisation of sameness, it should not be 
disturbed, that is to say, turned to external objects. 


TTte yogi is asked to cultivate detachment even from the happinoss 
thus follows the slate of samadhi. 
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Tlie yogi must not u»te the happiness [aiisog From sanatilu]; he 
should detach Kunself fmm it hy the exercise of discrimination. If his 
mind, after attaining steadiness, again seeks external objects, he should 
malce it one with Atman through great effort. 

Happiness: Before attsining the Knowledge of the nan<dua] Atman, the 
yogi experiences different kinds of happiness associated with differertt IdrKis 
of samidhi. Any happiness related to an external experience is traository and 
must be renounced. 

DrscanciNA'noK: AU dualistk expertecces, whether from an external 
objea or from a mental state, are aeared by avidya and therefore must 
be renounced. 

Mau it arc: The mind, or consdousness, in its real nacuie Is identical 
with Ainan. 

The tempration to enjoy inner happiness comes to all highly developed 
yo^s. After (he attainment of Nirvina, Buddha f^t tempted to enjoy its 
bliss ell by himself. But he controlled die desire and dedicated himself to 
the service of hiunanity. Bamakrishna often brought bis niod down 
by force, as ir were, from the state of samadhl fai order ro insTmct people. 
Furthermore, be admonished Vivekananda. after the latter had experienced 
^midbi, to forgo its pleasure and work for others. All dttee worked fox the 
world. Uvlng under the spell of the dninlty, immortaUcy, and non'duality 
of A^n. Ramakrishna ^ten said ihn to see the manifold world alone, 
widtout being await of NonduaUty, is ignorance (ajnlna); and to leaBze 
die One only, and deny muUlplidry, is a kind of philosophical knowledge 
Cjn^a): but to see the non-dual Atman alone to everything, even in what 
the ujiillujnined call the tnsaffold, is a richer knowledge C^jaloa), the 
highest Wisdom. 


In the ultitrMe experience the mind itseif is reoUred as Brahman, The 
real discipline to achieve it is not to suppress cr vfeaken the mind, hut 
to hnng oM the mind’s real nature through discrimination, detachment, 
and oHOfomtedness. 

46 

When the mind does not lapse into inactivity and is not distracted 
by desires, that is tn say, when it remains unshakable and does not give 
rise to appearances, it verily becomes Btabnaii. 
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Ukskakasls: TKls sceadw$s» which has bc«n coinparod Co the un* 
gjg Wing Bone of a candle &ec in a windle&s place, is quite different from 
inactivity. The steady mind sees the json-dual Atraan alone everywhere. 

Vbkily BSCOMsa BTC: This is (be real nature of ^e nuad. pure 
inind is the same as Pure Consciousness, ox Atman. 


Nov s$ d^scrihed the nature of tTia mirui in the state of the highesl 
fgtili^inn. The whole universe is the manifastfftion of the mind. He 
•who Has reoltzetl (he mind to he the non-dval Atman sees the same 
Atman everywhere and in everything. 

47 

This Supreme Bliss abides in the Self. It is peace; it is Liberatioi); 
it is biithless and cannot be described in words. It is called the 
omniscient Brahman» being one with the birthJess Self, which is the 
true object of knowledge. 

Asmaa xh tbb Sslp: This Bliss is of the very xtatuie of the Knowledge 
of the mje essence of Aoaan. 

CaKNOT as DuacitnBD zre: Because it is different from all othec 
expe rie nces. 

Bbthless: This Bliss is not created, as is sansepleasure. It exisu always 
but is discovered only by the highest yogi. 

TftUB OBjacT OB ZKOWLEDOS: PoT the secker, Atman a the goal 
of knowledge. 

The Supreme Bliss is idenhcel with the unborn Brahoian. The knowar 
of Brahman desoibes this Bliss as the omniscient Brahman and finds no 
difference between it and Brahman. 


Various spiritual disciplines for the control of the mind and the 
practice of devotions hove heen described. Tlte meaning of the evolu¬ 
tion of farms has heen explained hy the illustrations of iron, clay, etc. 
These all apply to the reahn of dudlily. If they are real, then the non- 
dual Aman becomes false. If they are unreal, then they ore lotaUy 
meaningUss. The following verse suggests that all these descriptiOHS and 
explanations serve one purpose alone, nam^y, the uithnate realization 
of Non-duoHty. In themselves they have no element of reality. 
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No jiv6 evCT comes inlo existence. Tbere exists no cause that can 
produce it- The supr«ne truth is that nothing ever is hom. 

Jita: The one wbo is called (he doer and (he cnyajer. Such a being 
does not come into existence by any means whatsoever. 

Therb exists no bto: Atmsn* being by nature non*daal and blnhless, 
can never be bom of a pre'CMSting cause. 

Th£ suvKfUB TfiUTH: Oiber truths are relative; they may serve the 
purpose of dlscovenog (he supreme duth, which is that the jiva, as an entity 
separate from Brahman, never emstt. 


Here ends the Third Chapter 
of Gaudepada's Kflrihi, 
known as the Advmta Pnkerrana, 
or Chapter on Non^ualUy. 



CHAPTER IV 


ALATASANTI PRAKARANA 

(The Chapter cm the Quenching of the FirC’htand) 


1 BOW TO THE BEST among men, who> by means of knowledge, 
which is like akaia and which is noii*djSerexit from the goal of know^ 
edge, realized the nature of the jivas (dharmas), which, too, are like 
iksfa. 

Bbst arc: The author salutes Nixayana, the G«ai Spirit, who is woe- 
shipped at the daiine of Badarilditama, in the Himalayas, as Nere*NSia* 
yens, God-Mao. The Hindu philosophers begin ihcii treatises by seeking 
the blessings of ibe Lord for the successful completion of theit work. Ac- 
conhng to tradition Gaudapada pnccUed austerities at Badarikairama and 
worsb^^ped the Lord In His human fonn, who revealed to faifs the Knowl¬ 
edge of NoD-duallty. The Lord Hiroself is thus the promulgator of this 
Knowledge. 

KwowrBDCB. WHICH 13 arc: Knowledge resembles akaie but is superior 
to it- Akiia, the first element to be evolved from Brahman, is e subtle form 
of matter. But Knowledge is entirely non'iseierial, The point of siniilaricy 
is thdr all-pervasiveness. 

Non*C1PPSHBHT . . . xwowibdob: Knowledge is identical with the jiva; 
the realization of this identity is the goal of knowledge. The knowledge itself 
is m reality Brahman. Knowledge and its objective are like Etc and in 
heal, the sun end its light. The knower, Imowlcdge, and the end of 
knowledge are all one. If knowledge were intrinsically different from the 
)iva or Brahman, then one could never know their true nature. 

JfVAs: The word in the Sanskrit text is dkarm&n, which is the plural of 
dh^ma. This vrord means, literally, attribute. According to Vedanta sttribure 
and substance aw non-diffeient. Hence ibe dharma is tlw same as Brabmsn 
and the jiva. In the text, therefore. Gaudapada uses the word dhnnna to 
denote the jrva. The plu^ number is used on account of the mulriplldry 
of the lives, which is adroitied from the em^rical standpoint. 

Lae aJCa^a: The jlva, in its true nature, is all-pCTvading, like ikiie. The 
jiva and Brahman and the knowledge by which they are known are identical. 

3*3 
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Tbe fol^wiug is adapted froia ^nljca's coramentasy: 

Tbe first chapter, that is to ay, the Mindukya Upanishad proper, declared 
ihe Tttlify of Noi^uaiiry on taiptuial evidence dirough the ejcplanadon 
of Aum- The second diapier estthJished the same truth with the help of 
reason and scripnuc (scripnira supporting whai was proved by reason), by 
demonstrating the unreality oS the distinctions implied by the eatternil 
objecrs cf experience. T^t third chapter, dealing with Noia-duality, estah* 
Jished it directly, on the auchoriry of reason and scripture, and concluded 
with the statement: 'The suprerne tmth is that nothing ever is bom-’' The 
Knowledge of Non-duality, which alone is die real import of the Vedas, is 
challenged by the dualists and by the nihilists of tbe well-known Buddhist 
school. Bat tbe teachings of these schools contradict each other and their 
foUowen' reasoning is vitiated by the blemishes of attachment to dieis 
own opinion and eversion for diat of odiers- Hence the knowledge they 
daira Is false knowledge. The philosophy of non-dualian is true philosophy 
bemuse it is free from these Uemisbes. (Two of the tests o£ Reality are that 
it most be free from contradiction and confiict and must be conducive 
to the welfare of all. Ultimate Reality is that by the knowing of which 
everything can be known. The Knowledge of Non-duality satisfies these 
amditions.) The purpose of the present chapter, called Alitalanti, ot 6e 
Quenching of the Fim>hrand. is to bring to a conclusion the discussion of 
the philosophy of non-dualism. This is done by showing in detail that 
otiicr systemsi on account of tbe mutual contndictions inherent in than, 
^nnot be called true philosophy. The method followed is called tbe method 
of diagiwmenr, or avitanytya. (This is one of the processes of inference, 
the other being known as the method of agreement. The second chapter, 
following the method of agreement, has shown that what is caused cr 
brought into existence is unreal. In rite present chaptec it will be shown 
that what is not unreal is also not caused.) 

Now the sflIttMtioK is made to the yogo taught hy the phihsopky of 
potfduaUsm. 


2 

1 bow to the yoga known as a^tia. taught in the scriptures, which 
promotes the happiness and well-being of ail creatures and is free from 
strife and conrradjetioni. 

Aa^ania: This word denotes the yoga whidi is always and in all respeos 
free from touch Csparia) ^ relationship with anything whatsoever and 
is of the same nature as Brahman. It may he said that them is a contradiction 
involved m the term itself; for the veiy word yoge, meaning contact « 
union, implies more than one entity, whereas the non-dual Brahman pre- 
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eludes eenucc or union. Gsudij^da givos the diadplme for t\it attain- 
Bient of the non-dual Atman the name yaga, the word having been 
used in lu$ Udo to deoote spidtual disciplines in general foe the xoaUzalioo 
of Ulciiaate This yogs is said to be ideoticnl with Brahman because 

ihzough it one attains the Knowledge of Brahman. 

PaOMorea btc: Certain things, such as enjoyment of desires, promote 
cemporaiy bappiocs but are oat conducive to a man's ultimate well'being* 
Again, certain disciplines, such as the practice cf austariUes and the coo* 
trol of the senses, promote his well-being but are not pleasant. But the 
yoga described here produces both happiness and weU*being. Is enables the 
student to realize Btahman, which is dcsoibed as ExistenoC’KsiowUdge- 
Bliss Absolute. The nature of Brabman never changes. Duality, implying 
dsoga and loss, is the root of all misery. 

FkfiE PAOM BTO: Nonwluallsm teaches !ts followers that even those who 
q >gie to differ with them and contradict their philosophy are really thefi 
own self. One cannot look upon one's own self as an enemy and quarrel 
with it. 


Mow do the dtudists quarrel with one another? 

3 

Some disputants postulate that only an existing entity can again 
copie into existence, while other disputants, proud of their Intellect, 
poatulaie ybar only a non-exiscing entity can come into existence, Thus 
they quarrel among themselves. 

Some raseaTArrrs: Bcfcn to the Samkhya philosophers, the followers 
of Kapila. Acawding to them a non*cdsHng entity cannot come into exist- 
eiice and an existing entity canaot diaappear into non^stence. That which 
exists is zeel and will always remain so, whereas that whl^ is non*existen(, 
like (he son of a ba rren woman, is umeal arui will never come Into existence. 
What ia called birth is only the Tmanifestatioo cf the cause In another 
tangible foRc, known as the effect. Death is the disappearance cS the effect 
inm the cause. Oil e x i st s in on unmanifested form in oil-seed; that^te 
it can he extracted by pre»ng the seed. No oil can ever be got by pres^g 
sand, because oil is not present in the sand, One speaks of the creation and 
destruction of a pot. What do these terms really mean? Clay is transformed 
into a pot, and the pot disappears into clay. Therefore creation or coming 
into existence can be predicated of ao eotiry that already exists ia some 
form or other. 

Other disputants: Refers to the foUowera of the NySya and Vaikshika 
philosc^hles, ChaBengiog ihc contention of the Simkbya philosophers, they 
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ask how one can assert tlio bitih of what already exists. Only an olgect, like 
9 pot which has not existed before, can be cfeated or bom through 6e 
efforts of the poner. If a p« or a doth already exists, it is meaningiess 
to speak of its creation again. If an object exists, why then should a man 
make an effort » oreare it again? The example of the sand not yielding 
oil really means that the power to produce oil is absent in the sand. 

The disputation among the dualists h mentioned here in order to make 
clear the non'Coniradictory nature of the non-dualisi’s position. All dualists 
believe in the act of ctwfion or evolution. 

What do the disputants reedly establish by quarrelling among thetn- 
selves and refuting one another's contusions? 

A 

An existing entity cannot [again] come into existence Cb»rdi); not 
can a non-existmg entity come in© existence. Thus disputing among 
themselves, they really establish die non-dualistic view of ajiri (non- 
creation). 

Ah bhsuho btc: This is how the fonowers of NySya and Vaileshika 
refute the followers of Slmkhys. Th«r view era, be stated thus: A cannot 
produce fl, slnee A is always A. and B is always B. It may be contended 
that A plus C can produce B. Even then, C is something that does not 
exist in A, which is taken to be the cause. Therefore the effea B cannot 
come out of the cause A. 

Nor can a ncu^xistino btc: This is the argument of the Slmkhya 
philosophers against the NySya and the Vaiieshika philosophies. 

Thus dbputiko btc: Both parties, in effect, refute the notion of 
creation. Thus they really aipport the nop-duaiistic view of non-aeation. 

Both theories are based upon causality. But by refuting each other dwy 
in fact refute causality itself. For if an existing entity is produced from an 
existing cause, (hen there is no real causal relation. Similarly, if is absurd 
to say that a positive entity can be produced from a non’emsdng cause. 
Thus the theory of causality is untenable, All these arguments only 
estabhsh the non-dualistic position of ajltl. 

5 

We approve the ajSti (non-creation) thus estaUlshed by th«u. We 
have no quarrel with thaa Now hear from us about Ultimate Reality, 
wdiich is free from all disputations- 
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Ws: The non-dua]ists. 

Trbm: The {oUowei« cS the Samldiys, Ny&ya, and Vaaiesbliia ^ysrema. 

Hbaa I'AOM u$: llie following instruecion is addressed to the pupils. 


*Tlie disputants assart that the unborn entity CAtman) hecoroes bom. 
How can one expect that an entity tbai 1 $ bit^less and imnvorta] should 
become morral? 

The inamorial cannot become mortal, not can the mortal become 
immortal. For it is never possible foe a thing to change Its nature. 

Henv can one who believes that an entity by nature immortal be> 
comes mortal, maintain that the immortal, after passing through change, 
retains its changeless nature^ 

Ibese verses, already explained in the foKgoisg section CHI* ao^a.), are 
lepaated here in order to reveal tbe mutual contradiction of the dualistic 
philosophers and thus to vindicate tbe norvdualistic position. 


Evah »» rektive vxM the tunur$ of a 
anyc^utnge. 


thing does not tindergo 


9 


By the prahtid, or nature, [of a thing] is understood that which, 
when acquired, becomes the essential part of the thing, that which is 
its characteristic quality, that which is its inalienable nature frocn its 
very birth, that which Is not extraneous to it, and chot which never 
ceases to be itself. 

Wren acquzrbo bto: Refers to certain supahuman powers aequued 
by yogis. When these povvers are acquired in cKeit complete funs, they 
become ibe vety nature of the yogis and are never lost. 

Qiaiwcteiu«tc BTC: Like ihc heat of fire ot the light of the sun. These 
ebaracreristics neves undergo any change. 

IftALiBNAaLB STO: Fot instance, it is the very nature of a bird to fly and 
of 6 fish to swim. 

Not ESTEANBoua BTC: As with water, whose naruie ts to flow down¬ 
ward. 

The entities in the empirical world f»m which the examples m the 
text are drawn are created hy avidya. If even their nature does not undergo 
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Mjy clidoge, wiy (hen should it be otherwise with the imrouttble Supreme 
ReaHty, whose very nariue is ajSti, utter non-mauifesaiiooV 

What h the mherent rtature of Atman, resfirding which the dwtUstic 
ditfuutrus ijttflgme various changes? What, a^tn, is the harm of such 
notions? 

10 

All the 3*vas ate, hy very nature, free from senility and death. 
But they think they are subject to senility and death, and by the very 
power of thoi^hc they appear to deviate from their true nature. 

SaNTUTY AOT death: By these two terras arc meant all the six changes 
which art fehereiu in every physical entity. These are birth, eadstecce 
Cafret the entity is bom), growth, maturity, senility, and death. 

Tbsv raiNK BTC: That the jive is subject to birth and death is a mere 
hallucination Oudpaaa) created by ignorance. Such an idea is taken to be 
fact only by those who entertain It. By the very power of thinking they 
p»)eci such ideas and regard them as real Thus the jiva believes that 
birth, old age, death, etc. belong to its very nature. But all such notions 
are unreal. They cannot afiect the true nature of the jiva, which is the 
non-dual Atman even when through ignorance it conadew itself to be a 
phenomenal being subject to birth, death, and other changes. 

If the cMtse is said to he the eternal and hirthUss reality, Kew then 
eon change and hirtk be predicated of it? 

11 

The disputant according to whom the cause itself is the effect must 
maintain diat the cause is bom as the effect. If it is hom, bow can it be 
called birthlea? If it is subject to modification, how then can it be 
said to be eternal? 

The disputant etc: Refers to the Slrakhya philosopher, according to 
whom prakriti, or pradhina (nanirt), is the cause, which because cf the 
preedmity of the puiusha transfones irself into such effects as mahat (the 
cosmic aund), ahamkara Cl-«nsckjusnes5), etc. Further, according to him 
the etcoial arid binhless prakriti consists ^ the three gunas: satrva, rajas, 
and lamas- When the gunas are in a state af equibbrium prakriti remains 
undtffezentiared, but when the balance is disturbed by the proximity of the 
purusha, the physical universe comes into existence. Thus creation h noth¬ 
ing but die inodtficaiion of prakriti into die tangible universe. 
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If rr 19 bOak sto: If the cause Uself (sueb as pra^tiX which is siid 
to be biithlesSt Is bom, that is to say, becomes the effect Cauch as the icind, 
the «go> etc.), how cbea can the cause be desenbed as bifthless? In a causal 
series there is no such dung as a first oc unborn cause. To say chat prahriti 
is unborn and at the same cime passes Into birth involves a contndiction. 
(See IV. 13.) 

If) IT IS auBjBcr BTc: If ptakriti coasists of the three guaas, that is to 
say, if it baa parts, bow then can it be eternal or peimanent? That which 
is composed of parts must, £0 course of tims, undergo decomposition. How 
C8D prakiiti be eternal if even a parr of it is affected by change? One never, 
for instance, sees e jar Ccompoaed of parts)) thst, though broken in one 
pact, is still called pennanent ox eternal, 

The puipoR of this verse is that a cootxa^ction is obvious In the statement 
that an entity is partly affected by change and at the same time temains 
unborn and ctem^. Heie the Simkhya view is challenged by the followers 
of the Vaiioshika system. 

The ^UcrudMg verse shows another contradiction in the conUntion 
of the S&mhkya fkilosophers: 

la 

If, as you say, the effect 1 $ non-different from the cause, then die 
dfect too must be unborn. Further, how can the cause be eternal if 
it is non-different from the effect, which is bom? 

Tsaw iHfl 8 PPBCT STCt According to the Slmkhya philosophcts the 
cause and the effect are non'different; and further, the cause is unborn. 
This certainly involves a contradiction. A thing cannot he an effect and at 
the same time unborn; for an effect must, by its veiy definition, be bom 
of a cause. Again, if there is an identity between cause and effect, how 
can a man disHnguisli the one from the other? 

FuRTHBR, MOW STC: “If, as the Samkhya philosophers raamtain, the 
cause is identical with the effect, how can the cause, which 1$ non-different 
from the bom effect, be peimaneot and imrnu table? It te not possible to 
imagine that one part of a hen os being cooked and that another part is 
laying eggs." (^<2nherfteh^n0 

If the identity of cause and effect is mainuined, tbeo it may he asked 
whether the cause is identical wUh the effect or the effect is identical with 
the cause. In the former case die effect becomes unborn, and in the lattCT 
case the cause is bom and thus hwss its immutable character. Gaudai«da 
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sToids all these contradictions and confusions by denying that the cause 
passes inlo bjrth. The only reality is the unborn and no&dual Brahman, 
which is the cause by those whose minds 8dl move in the causal 
plane. 


Furtfcerwtorc; 

13 

There is no ilJustiaiion to support the view that the effect is bora 
from an unbom cause. Again, if it is said that the effect is produced 
from a cause which itself is bora, then this leads to an infinite regress. 

TaflUB re Ko STc: The Simbhya philosophers maintain that such effects 
as the mind and the I-consdousness ore evolved from the unborn prsdnili. 
Gaudspada says that this » a theory based upon an inference that laeln 
90 illustration to justify it. Some of the dualistic theologians, too, maiDiaiA 
that the universe has been created fioni a cause Ci«6* God) which itself 
is without a cause. 

AauH, IF arc: If the effect is produced from a cause which, in irs turn, 
U the effect c£ some other cause, then there will be an endless regress and 
one will i>ev«r arnve at a cause which is, itself, unborn. 


The two foliowing verses refute the position of the MhnomsakaSy who 
affirm that the ritvalistio portion of the Vedas gives the true ngttifiatrtce 
of the scriptures. According to them the performer of Vedic sacrifices 
goes, after death, to heaven, which is man's ultimate god. They say, 
further, that iMi in a human body is the cause of a man's righteous 
and unrighteotis actions end that those actions, again, are the cause 
ef his future emhodiment. This chain of cause, and effect is without 
bsgmnmg. It is Uke the bon-ond-egg series, which likewise is without 
beginning. 

14 

How can they who assert that the effect is the came of the cause, and 
the cause is the cause of the effect, maintain the beginniDglessnes 
of both cause and effect? 

The fifPscT ... or tks caersE: According to (he Mioloisakas, luih 
in a human body is the cause of the merit Cdhaima) and demerit Cadhaima) 
a man acquires. Further, a man's merit and demerit are the cause of his 
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Thus the «S6ct (jnent and demerit) ^ecomee the cause of the cause 
(the body) I 

Tufi C&USB . . • TKa btvbct: The cause, namely, merit aod deiuerit, iS 
the cause of the effect, neraely, the body. Iheietote it U $eeo chat according 
CD this view the cause produces the effect and the effect, in its Cum, 
pioduces the cause. 

MAfitTAtN BTO: It is obvious that, according to the Mimamtalas, the 
causa has its beginamg in the effect and the effect has its beginning is the 
C fljue. Therefore to assert ffiat the cause and effect aic without beginning 
involves a contradietwn. 

According to the Mtmlrasakaa die cause (ho. merit end demerit) is pro¬ 
duced from the aggregate Ci.e. the body, mind, etc ), which itseli is an 
effect. Similwly, cause 0 -^- merit and demerit) is the cause ^ the 
affem 0 >e> the aggregate). How, contends the noo-dualUt, can the disputants 
who mamtain this view, namely, that both cause and effect have a begin- 
niag CD eeeouQt of their mutual dependence, assert that both cause and 
effect era begisnin^ess? This position involves a contndictidn. The MimSm* 
sskas may contend that Atman has become both the cause end the effect. 
Tbocfoie, as modifications of Acman, they may hove a beginning but fnxa 
the staodpoint of the substratum, that is to sey, Atman, the cause ond (he 
effect are bcgmningless. This conieotlon cannot be maintomed, sincaAtmao, 
which is panless, eternal, and immutable, cw be neither a cause not an 
effect. 


The ccwpudtciiora involved in the poritiow of the Mimtanicikai: 

15 

Those who say that the effect is the cause of the cause and the 
cause is the cause of the effect maintain, actually, that the creation 
[takes place] after the manner of the birth of father from son. 

The statement that the cause is produced from the effect, which itself is 
bom of the cause, involves the same contradicrio® as the stotement that 
father is bora from son. 

The following verse refttWS ceustdity from the standpoint of time: 

16 

If causality is asserted, then the order in which cause and effect 
succeed ^h oihei muse be stared. If it b said that they appear 
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siinultsneouily, then, beipg like the cwo horns of an anima], they 
cannot be routually relateid as cause and effect 


If it be contended by the Mimlntsakas that the contradiction pointed out 
above is not valid, then (bey sboiJd determine the oidet in which cause 
and effect succeed each other. The Mimlmsskas must show that the cause, 
which is aocecedent, produces the effect, which is subsequent. If, oo the 
ocher hand, cause aed effect arise simulteneously, then chey cannot be 
described as cause end effect, since it is impossible to establish the causal 
relation between a bull's two boms, which axe produced at the same Cirae. 


The very notion of ihe causal relation is absurd. 

17 

The cause that you affirm, cannot be established [as the cause] if it 
is produced from the effect How can the cause, which itself is not 
established, give biTth to the effect? 

Tua ceuss that vou bto: A causa canoM be established, that is to 
say, considered to be existent, if it os produced from an effect which hself 
Csince it must come after the cause) is yet unborn and therefore noo' 
existent. 

Mow CAN STC: If the cause itself is thus proved (o be non'enscenr, 
like (he horns of a hare, bow then can it produce the effect? If it cannot 
produce the effect, how (hen do you call ix a cause? Two things which 
axe mutually dependent upon each other for tbelr coming into exi s teoco-^ 
and which are proved to be noiwenstenc Clike the horns of a haxe)—cannot 
be related as cause and effect. Being non-existent, ffiey cannot have any 
other relationship, such as that of the container and the contained, $ul^ 
stance and aicdbuie, or the like. 

This verse reveals that the very idea of the causal teladoa involves an 
absurdity. The case for the supponet of causality may be stated ffius: The 
cause and effect are dependent upon each other for their coming into 
eusience. For instance, the idea of dwelling produces a house, and a house 
produces the idea of dwelling. This contention is refuted in the following 
manner: The general law of causality b that the cause 1$ antecedent, and 
the effect, which is dependent upon the cause, is subsequent. If the effect 
be the cause of the cause, then the cause is admitted to be bom of som^ 
thing that is not yet in exist e n c e. If the cause is (c be produced from a r>QB* 
existent effect, then (he cause Itself becomes non-existent. And the causa, 
itself being non*exisient, can only produce ait effect which alas is non 



rv. 19 .] GAUDAi»ADA KARULA 343 

«xjsteat llius hoih C9u»e aad effect becone noo-exulciu, like the boms 
of a bare. Therefore they csnmc be regarded as cause and effect, which 
relaiiozisKip can subsist only between two ectitics whose antecedence ood 
subse<)uence ate established. 


IS 

If the cause is produced from the effect and if the effect is, again, 
produced from the cause, which of the two is bom first upon which 
depends the binh of the other? 

Though one caimot find a relation between cai»e and eff^ yet it may 
be contended that cause and effect, even without a causal relation, depend 
upon each other for their mutual existence. The foUowxag is a reply to >his 
conteolton; Which of the two, the cause oc the effect, is aotecedent? That 
is to say, upon the previous existence of which is the subsequent existence 
of the other dependent? In other words, ff both cause and effect are nutuahy 
d^iendent, how can we say that one is prior ro the other? If the priority 
of the one cannot be established, then it cannot be proved that the other 
is sub s eque nt to it. 

From the jwegphtg verses one- comes to the conclustort that ajati, 
or no/poreatiort, is the ultimate truths 

19 

The inability to reply [to the question raised above], the ignorance 
[about the martet], and the impossibility of estaUishing the order of 
sucxession (if the causal relation is admitted] dearly lead the wise 
to uphold, under all conditions, the doctrine of a^ati, or non>crcation. 

The dualists 0 «e. the Minlmsakas), who uphold causality, cannot explain 
which, of the cause and effect, is antecedent and which is subsequent, both 
being admitted as mutoally dependent. Tlus reveals thdr ignorance regard¬ 
ing (be Knowledge of Re^cy. Further, the order of succession asserted by 
them—that the cause comes from the effect and the effect from the cause— 
is mcoosistent. Other dualistic schools, namely, (he followers of Simkbya 
and of Nyaya and Vaiieahlka. supporting the evoludon of things from 
existing and non^xisring causes r a^e crively, contradict each other, only 
showing the fallacy of their respective positions. This demonstrates the 
faUadous nature of the causal relationship Itself and leads the wise to the 
coadusion rcganliag ajati, or the non*cteation of things. 
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The illustfation of ike seed and sprout is not opposite. 

20 

Tbe illustraoon of the seed and the sproat U something which i$ ya 
to be proved. The illustration [i^. the middle term], which itself is not 
y« proved, cannot be used for establishing a proposilion to he proved. 

The following is adapted from Sankara’s commeotary: 

Ohjection: Regarding our lie. the Mimlmsakaj causal relation yon have 
raised mere verbal difficulties to show our ioconsistency and made a carka* 
nice of our position by pedoting out its absurdity, as U we spoke of the 
binh of the father from the sou or made our causol reledoo look like dial 
between tbe two boms of a bull. We never meant to say that the edea 
came from a cause diat was not already existent, nor the cause from 
an effiecf not already established. 

Reply: What then is your poiot? 

Ohjeetion: We mean by die caosal relation die relation between tbe 
seed and tbe sprout. 

Reply: But the causal relation existing between the seed and tbe spnmt 
is Itself to be proved. Unless tbe illuscratiOD is proved to be valid, it cannot 
be used for establishing a piopotition. 

Obfecribn: It 1 $ apparent ro all that the causal relation of seed and sprout 
is without beginning. 

Reply: The begmning of both the antecedents and the consequeuts must 
be 8<^tted. As a sprouz just produced (ton a seed bad a beginning, so also 
the seed produced from artoeher sprout Cctisting in the past^ bad a begin¬ 
ning. Therefore all spiouts and seeds have a beginning. It is unreasonable 
to say that either of these is without begumiog. Tbe same applies to the 
argument about the cause and the efiea. 

Obiect^: We contend thsiz each of die series of seeds and rproats is 
without banning; that is to say, dieie is a seed series and also a sprout 
series. From the seed series is produced the speout series, and vice versa. 
Likewise, from the cause series is produced tbe e ffect series and vice vena. 

Reply: Not so. Even those who maintain the hegianinglessness of the 
seed and the sprout ceonot demonsnate the erislence of $ucb things as the 
seed series and the sprout series apart from the seeds and the sprouts. Lilc^ 
wise, the existence of tbe cause aeries and the effect series cannot be dnaoa* 
strated. Theiefoie you have not been able to prove tbe beginnmglesssess 
of the cause and the effect. Our objection is not a verbal one. No expeR 
logician will use something wbidi is yet to be established, as the middle 
lenn, or iDuscration, in order to establish the relation between the major 
and minor tarma of a syllogism. 
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Aii t^iis eanfwion and contradiaion r^arding c<rustdity otdy prwcs 
the tton<reailoH ^ entities (ajali). 

21 

ignorance xcgArdlng the antecedence and the subsequence 
cf cause and effect deariy proves the absence of creation (ajiti). If the 
jivs (dhanna) ha$ really been torn, then why can you not point out is 
antecedent cause? 

T&B iciTORAHOB 8TCJ It cuinoc he datetmined whids, of the cause and 
the effect, is antecedent and which is subsequent. The fact birth can be 
esabiisbed if the order of rhe succession of cause and effect is established. 
1 q the absence of such order there cannot be any birth or creation. 

If etc: If an entity is said to have been craored or produced, its ante* 
cedent cause must also be perfated out; for if one sees the effect, one must 
also see the cause. The relationship of cause and effect—if su(b a zcla- 
tioBship is admitted at alJ-^ust be inseperoble. 

JrvA! The dhanaa, chat is to say, the effect. 

One cannot logically detenniae the cause of an entity that is believed 
to be bom. The wbola idea of birth or production is due to avidyi. 


The idea of nan-cfeatlott is reiterated: 

22 

Nothing whatsoever Is born, either of iudf or of another end^. 
Nothing is ever produced, whether it be being or non-betng or bo^ 
being and non*h&ing, 

Notbiko bto: One cea mahe six possiblu statementa regarding the 
birth of an entity; It is born either of itself or of another entity or of both. 
What is bom is dcher an eMsting entity or a non^xlsting eutiry Or both. 
The first sentence ^ the text refutes the fitst three alternatives, and the 
second sentence, the next three. Thus the text estoUisbes the doctrine 
of ajiti, or non<reation. 

Emcan of iraaLF . . . sniii An entity cannot heve been born of 
itself, that is to aay, from its own form, which has not yet come into cjdsc* 
enca. A jar cannot be the cause of the selfsame jar. Again, an entity cannot 
have been bom of another entity which is other than itself. A jar cannot 
be produced from another jar or from a piece of cloth. Likewise, an entity 
cannot have been bom both of icaelf and c£ aiwdicr, since that involves 
a cootradiction. A cause caonce, at die saoe time, cMabine within it two 
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contradicwy aspecis. A jai or a piece of cloth cannot be produced by a com. 
bination a jar and a doth. 

Notrxnc is fiv£R . . . NON'Bsme: If a thing exists, then it cannot 
be said to have been bom. Its very existence is tba demonstration of its 
non birth. A thing that is non-existent, on the other hand, cannot be said 
to be boro. Its very non-exisrence is the demonstmcion of its son-binb. Tbc 
boms of a hare may be given as an illuKtzacioa. Finally, a thing which is 
at the nine time both existent and non-existent cannot be bom. itt jto 
yq gh riling has ever been seen- Therefore it is established that nothbg 
whatsoever is bom. The opponent may coetend that we all see a son bom 
from a father or a jai produced from day. In reply Sankara says: ‘Trae, 
we bear people use the word birth. And they also have a notion that 
corresponds to it. They say that a jar is produced from clay and that a son 
is born from 3 father. But both the word and riie notion oorresponding 
to it are examined by men of diserimination, who wish id ascertain whether 
or not thoe are valid. After examming them they come to the conclunon 
that such entities as a jar or a son, denoted by the words and tignified 
by the notions, ere mere verbal expres^ons. Tb^ coming into exiscence 
cannot be proved. Comparer 3y knowing one nu^et of gold all that 
is made of gold is known, the dilTmnce bemg only In a name, arising 
from speech, but the truth being that all is gold . . .' (Cfeb. Up. VI. i. 5 ,)’* 


The Buddhist idealists CvijBafiavl^s) contend that ideas alone exist; there 
arc no external ob)ects corresponding to them. One idea gives ^rth to 
aooriiei idea. Cause, birth, and effect ate all ideas, and these ideas are 
momentary. The moment aa idea is cognised it vanishes, giving bfnh 
to a new idea. Our notions legaiding cause, effect, and act of birth are only 
ideas forming a series. They form a unit. But dus contention is also utr 
tenable. If one idea is immediately succeeded by soother, dien the ante¬ 
cedent idea is no longer cognized. In die absence of such cognitioD iM 
memory is posable. If an idee disappears the moment it comes into existence, 
the very posibiHty of experience becomes an absurdity. In the absence 
of the memory of the ante^em idea k is not possible to establish a causal 
relation between it and the idee that follows. 


one admits the he^nnhtgUssness of cause and effect, one is forced 
to admit afat^ or the absence of hkth. 

23 

Tbe cause cannot be produced from a beginningless effect; nor can 
the effect be produced from & beginningless cause. That which is with¬ 
out beginning is necessarily free from birth. 
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TuA GAU 9 £ . . • SPi)8CT: A bcginaingiess effect cdDDQt pcoduce a cause; 
otherwise it cannot itself be aa effect. One cannot conedve of a begumipg- 
]es$ effect; for an effect, implying a birth, must have i beginning. 

* Nor . . . cAuea: A beglnninglcss effect, by followiDg ita own inherent 
I nature Ci^. without any ewraneous ciuae), cannot be produced from a 
; begioaiaglcu cause. If ibe effect is produced from a beginnioglest cause, 
I then it loees its i&herent nature, that a to say, bcginainglessrtess. 

) If the cause end the effect, on account of never havjog been bom, axe ever 
free from binh or beginning, they can no baget be called cause and effect; 
for these axe always associated with the idea of birth. Therefore if one 
accepts the begiooinglessaess of cause and effect, one must adroit their 
ajSti, or non<feaeton. 

Th# realist fosstion a|f»T7ni«g the existence of external ob/««t is 
stated. Jf the aetemal objects produce subjective ideas, then there is a 
causal reJatioMship. 

24 

Subjective knowledge must have an object for lu cause; otherwise 
variety becomes non-existent. Further, from (he experience of pain, the 
existence of external objects, accepted by the dualiitic scriptures, must 
be admitted. 

SuB^acTXVB ST^owuMfi STO: The very awareness of such notions as 
sound, touch, etc. proves the existeoce of an external cause; otherwise, how 
axe these nodons produced in one's mind? 

OTHBmwisB arc: In the absence of external objects the variety of 
! experiences—touch, colour, etc.—^vould not be possible. These expexlenccs 

are universally admitted. Hence objects corresponding to them must ex i s t 
; outside. If it i$ contended that all that exists is subjective knowledge, then 
; 6e answer of the duallsca is that knowledge has one attzibute only, that 
is CO say, the power to illumine or reveal. There cannot be any divetricy 
inhesent in knowledge itself wbieh will explain the variety of Such ex¬ 
periences es blueness, yellowness, etc. This vexiety must have different su^ 
strata. A white crystal Cwhkh may be compated to pure knowledge) can¬ 
not reflect differest coloun unless it comes in contact with external objects 
possessing chose eohnus. Therefore external objects corresponding to the 
ideas must exisL 

FuBTiaR, 8Tc: The peio caused by bums, cold, etc. is experienced by 
all. Such pain ceonot be felt in the absence of fire etc. Fire exists inde¬ 
pendent of the knowledge of the experience of the pain. Hence (he reality 
of exiemel objects sDuat be admitted. 
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TTus vcwe giv« rbe view's of d.c dualisR, wlio believe in the reality of 
oaemtl objects. Their argument » as foUom: Knowledge is not posabU 
without the contaa of an external object. Mental impressions are created 
bv objects exisdcg in the outside world. Besides, the variety of knowl^ 
is not possible if dificrent objects do not exist outside. Furthermore, differ¬ 
ent experiences give rise » different sensations such qs pleasure and pam. 
These «DS8tions etc not possible without external objects. A may be 

able to create an idea, but he cannot creste pain- The pern rf a ts ex¬ 
perienced only when the body comes in contact with fire. Therefore pam 
and pleasure must have external causes. 

It* thret foTUncing rerss$ nalistn, which suppo^ causality, « 
refuted from the siandpoini of Buddhist idealism (vijnanavSda). 

25 

The dualiati, by i^roe of reason, aasert that there is a cause of sub¬ 
jective knowledge. But from the standpoint of the Hue natuw of things 
we assert that the [so-calledl cause is, after all, no cause. 

By force btc: The argument of the dualists is Aal the diveraty irf 
subjective irapressioas and the experience of pain, pleasure, etc. are not 

•possible without corresponding external objects. 

From thb sTar^nroiNT etc: The Buddhist idealists contend that external 
objects, such as a jar or a pot, are not the enuse or the su^ of the «1> 
jecrive ideas regarding them- This U because, from the standpoint ok Reality, 
these external objects, associated with names and forms, do not e»8l. 
When the mie nature of clay is known, one sees that a jar does p« exist 
apart from day in the way that a horse exists mdepeodent c^ a buffilo- 
Not does a piece of clodi exia apart from the threads of which it is woven. 
Names and foons are only convenrions to serve a practical puywe in the 
world They are illusory. If tbe dualises contend that external objects create 
subjective ideas, they may be asked about the cause those objects. ^ 
they cannot point out tbe cause, die argument regarding «ustlicy ^Is. 
For instance, what is the true nature of cloth? It does not exist apW from 
thread; the latxcr again does 'not exist apart from tiny fibw. One may 
proceed In this msnnec and 93 from , one cause to another till langi^ge « 
the ol^cct denoted by it fails? yet one will never find the cause. Or tbe 
phrase ihutaderienM, here trandated as “the true nature of tbio^ may 
he read as ahhvUdarioHid, which means "from the unreal nature of ei^ 
ences." According to this incerpretaiion external objects are not admitted 
as <au«e. because they are as unreal as the snake seen in a «^Tbc snake 
is 8 mere idea, due to ignorance, in the mind of the peteeiver. The external 
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world. tlie illusory siuksi duappeazs when one anaias the Knowledge 
o( the nori'dusl Atmeu. tt is one's belief in causalicy that makes one say 
that external objects are the cause of ?iibjecdve ideas. The knowex of 
Atman, free from this illusory belief, d>« not see the external world. One 
does not s«« it in deep sleep, Uance, ot when one has attained the Knowl¬ 
edge of Aeallty. Thus is answered the contention icgaiding the reality of 
the causal telatioosbip based upon the awareness of diverse sub)ecdve ideas 
or the experience of pain, pleasure, etc. 

The dualists’ eonicnlioa is as follows: External objects must «dst, since 
we are conscious of the diversity of subjective imptes^ns. further, ^e 
experience of pleasure, pain, etc. points to the reality of such objects. The 
raind may aeeie an idea, but it will not cause pain to itself. The reply 
ibe idealists is as follows: Neither the variety of ideas nor the experience 
of pain, pleasure, etc. necessarily depends upon the existence of outer 
ol^is. One sees objects in dreams and feels sensations in that «at^, but 
they are all subjective imprasions in the mind of the dieainer. No external 
object corresponding to the dream ej^risnees exists at that time. One 
cannot prove the reality of external objecss independent of die mind. Tht 
subjective impression of a snake, and the consequent feeling of fear ot 
pain, can be produced in the absence of an exccmal aoake. 


Therefore; 


26 


The mind is not related to [external] objects or to the Ideas that 
appear as such objects. This is so'because objects are non-cxisieni 
the ideas [chat appear as external objects) arc not distinct From the 
injnd. 

Oft OBjacw* the mind, like the dream mind, is identical 

with ideas. It is found in the waking tuic that the mind alone appears 
« the objects seen in dreams. The mind is identical with these tdeas: 
hence there caniwt be any causal relation between them. 

This 16 so . . . NOH-EXiffrawr: There cannot be any causal relanon bfr 
rween the mind and non««istlng objects. The external objects peT«ivcd 
in the waking state are as uoreal as dream objects. (See the second chapter 
of the KffrUd.) 

It is Ui« mind Slone whtd., ss » 
such as a jar or a cloth. 

The idea drat the wind cen r&dly he snhjecl to delusion is wrong. 
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The mind docs not enter into the causal leladon in any of the three 
periods of time. How can it ever be subject to delusion, when tliere is 
DO cause for such delusion? 

Tbb md<d btc: The dualists may raise the following objeetioD: 'Hie 
mind, we admit, cwaies false ideas of objects (such as the idea of a jar 
or a pot^ in the absence of such objects. Tber^ore false knotvledge exists. 
But consequently there must exist right knowledge as well, related to or 
distioguished from false knowledge. CHcxe an attempt is made to prove 
the posItlV'C existence of avidya, which causes ilhjsory knowledge.) The 
idealists refute the contention by tbe first sentence of the text. 

Three ... tims: Past, present, and future. 

How CAtr tT BTc: If the mind evo came in eontact with a zeal object, 
rhen one could speak of right knowledge. And m relation to that right 
knowledge, the idea of an object like a jar, m the absence of die object, 
could be called false knowledge. But the mind never does come in contact 
with an external object whicb really exists. Hence there is no possibility 
of tbe mind's falliag into error, when there is no cause for error. In other 
words, tbe miod ts never subject to illusion. How so? Such indeed is the 
nature of the mind that it takes the form of a jar, a pot, etc. though in 
reality such objects do not exist at all. This is wbat is known as avidyl, or 
ignorance of the natute d Reality. It is on account of avidyl that the mind, 
whidi is the same as the non-dual Atman, appears to take the form of ex¬ 
ternal objects. But this avidy3 i$ not a conelarive of true knowledge. It is 
an inscrutable metaphysical ignorance which conjuies up tbe existence of 
external objects. Its cause can n«tber be asked by the fioice mind Cwhich 
is the result of igoorance) nor be understood by it. To seek the cause 
avidyl is tbe very nature of tbe ignorant mind, which bas not yec been 
able to free itself from tbe wrong notion of causality. 


The three foregfiing verset (25^7), giving the views of the Buddhist 
ideaUsts (vipianavadis}, refute the realist theory about the external 
world- The folUnving verse, while agreemg in part with the idealists, 
refutes their conclusion. 

28 

Uteiefore ndther the mind nor the objects p e rc e ived by the mind 
are ev*er bom. To see their birth is like seeing the footprints [of birds] 
in the sky. 
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The following is from ^snkars's coinm«ntsi;: 

Tbe Advaliic teadicx Gau^plds approves of some of the diguments of 
the Buddhl« subjeciive idealists. Tbe Idealists assert that so-ealled eternal 
objects do nor exist, being bur states of ibe mind. We too agree web these 
ooneluaons, because the)’ ate In coafoonic/ with our view of Ultimate 
Reality. (See IV. 15.^ Therefore it Is right to say that though the mind 
has never been produced, it appears to have been produced and to be 
cognized as such. But how can the subjective idealists say that the mind 
is momenrary, non*Self in nature, and filled with misery? Certainly this 
cannot be known by the mind (as described by tbera). If the mind is 
momentary, if the coasciousnes of one moment is unrelated to that of the 
next, how, In the absence of an unchanging mind, is it possible to per- 
odve the change of consciousness from one moment w another? Therefore 
it cannot be asserted char the mind is bom every moment arvi that it is 
fuU of misery, etc. The subjective idealists do not adroit the existence of 
nn onlooker who can witness the momentary changes as well as the painful 
nsrurn of the mind. Thus their position is more absurd than that of the 
reaUsts, and they are Therefore caricenired as day-dreamers who profess 
to see footprints of birds in the sky. But most absurd of aJJ is tltc position 
of the Buddhist nihilists, who, in spite of the perception of (he tangible 
world, assert the absolute non*cnstcoce of everything, including tbeir own 
experiences. In rhe absence of a perceiving consciousness, how could one 
say that all that exists is a mere void? The nihilists cake a position Bkc 
that of those who claim to compress (he whole sky in the palms of ibeic 
hands. 


The i^lowing verse surnmarises vhat has already been stated in the 
form of « profosition: 

29 

The cause [Brahman) from which the birthless mind fs asaeited [by 
the dualists] to have been horn U iiself unborn. [Because Brahman is 
ever unborn,] therefore it Is ne\*er possible for It to be other than what 
Iris. 

For the reason aheady stated, it has been established that Brahman is 
birthless and non'dual. The mind, which Is unborn, that is to say, which 
is Bxahizian Itself, is imaginBd by the dualists to have been bom of the 
unborn Brabman through maya. But if Biahraan is unborn by nature, then 
It cannot give birth to (he mind: foe it is impossible for a thing to change 
its inherent narure. Therefore the unborn Brahman cannot esuae the birth 
of anyrhing else. 
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Atman is tfver pure, ever free, and ever existent. It Is fiot» as the 
contend, subject to bondage and Liberation. 

30 

B, AS the dualises contend, the world is beginningless, then it cannot 
be non-etemal. Moksha (Liberation) cannot have a beginning and be 
eternal, 

Ip BTC: The dualists contend that the phenomenal world, perceived 
w exist due w the bondage o£ Atman, is without beginning and comes to 
an end with the attaiiunest of Liberation. That is to say, Atman is bound 
duiing the state of ignwance and becomes free with the acquintion of 
Knowledge. In other words, the bondage of Atman is real, GaudApada says, 
in T^ly, that if the world is wi6out be^nning, it cannot have an end, aod 
ther^oR bondage, we, cannot have an end. Hence the liheratwo of 
Aonan becomes an impossibiiiry. In ordinary experienee there ir no in¬ 
stance of an object that has no beginning but has an end- It may be con¬ 
tended that the seed produces the tree, and again, that the tree produces 
the seed, and that this reladooship is without beginiung; but the tree* 
and-seed series can come lo an end when the nee dies without leaving a 
seed. The ooswer is d»at we do not see the same tree and seed in the tree* 
and seed series. A new tree is bom o£ a seed, and the tree dies leaving a 
new seed. Therefore both the seed and die tree have a definite beginning. 
Hence the aasenioo that the state of bondage has no beginning, but has 
an end, which has been sought to be corroborated by the example of the 
tiBe-and*seed wrica, is not valid. So it stands to reason that if Liberation 
begios when the bondage of the w*oild is destroyed, it must come to as end. 

MoKSflA etc: It may be contended that Liberation is not a substance, 
but a nonentity, hke that which follows the desraiction of a jar. This 
nonentity has a beginning but has no end. Lilewise, Uberarion, which 
begins on the destruction of bondage, can be eternal. The reply is tiiat this 
aaserrion contradicts dke opponents' ptopotidon that Liberatioo has a poa- 
rive existence from the standpoint of Ultimate Reality. Further, if Libera¬ 
tion is taken to be a nonentity, then it Is like die boms of a bate. In that 
case it can never have a beginning. 


The following two verses have already been explaifted in the Chfljrter 
on niusion (II. fr^). They ere repeated here in connexion with the 
discussion regarding the unreality of the universe and also with a view 
to proving the wu^isy of Liberation if, as the dualists contend, it has 
a beginning. 
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31-32 

]( 0 thing is non*exi8tent in the beginning and in the end, it is 
necesssrily non-exi$tenc in the present. The objects that we see are 
r^Uy like illusions; still they are regarded as real. 

The utility of the objects of wakiug experience is contradicted in 
dreams; thetefore they axe certainly unseal. Both experiences have d 
beginning and an end. 

The following is adapted from Sankara's ectmmeniaTy: 

Objection: Suppose the state of Liberation has a beginning and an end. 
What harm ia there in chat? 

Reply: If a thing has a beginning and an end, it does nor exist in the 
middle state either. If a man thinks he sees such an existence he i$ cer* 
taifily a victim of delusion. The familiax instance is that of a mirage: 
The water in the miiagc has no existence prior to its perception by the 
deluded man, and it do^ not exist when the Illusion vanishes. Therefore 
the water cf the mirage is not real; it is seen because cf the ignoionce 
of the perceiver. If one accepts the idea of Liberation as conceived by the 
opponent, then it, Coo, would be non*existeAt. 

OhjsecfOK.’ But the ;v8ter of the mirage cannot quench our thirst, whereas 
Liberation is conducive to man’s happiness. 

Reply- If what the disputant says about Llbccetlon it true, then it it 
only dn illusion and cannot serve any purpose whatsoever. If Liberation 
(i,e. the Knowledge of Atman, which is the same as Atman^ has a be¬ 
ginning and art end, then it is like any <5dier experience of dreaming Ot 
waking. A man who is starving during the waking state, may fall asleep 
and dream that he is enjoying a Kearry meal. But hb: dream experience does 
not serve him any purpose in the waking state. Any experience with e 
beginning and an end is illusory from the standpoint of Reality. 


The foUo»Hng verse shows tkst the hinhless /snd 7U)r>diial BrahTuan 
alone esdets: 




All entities seen in dreams are unreal, because they are perceived 
inside tbe body. How is it possible for things diat are perceived W 
exist, really to exist in Brahman, which is indivisible and homogeneous? 

At.L ENTITIES ETC: Compare It. i. 

Dream experiences are unreal because they have a beginning and an 
end, and because they aie seen within the body. Waking experiences, too, 
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have a Uguuiing and an ead, and axe pecceived within the body at 
C6ralunan» or Puie CoosciousDess, associated, through taiyif with the 
totality of all bodies^ is called Virit) Theiefoxt from the sUsdpoiat of 
Reality they are unreal. Further, dieem experiences are considered unreal 
because the space associated vdth such expedeoces does not correspond 
to the space within the body. Waking experiences, too, cannot exist in 
Brahman, which is wm-duaJ and Koaogeneous CoDScionaness and CDorains 
no rocxn for the existence of objacts other than Itself. 


The frecedSng verse U fvrAer expldned: 

34 

It is not reasonable to think that a dreamer actually goes out in order 
CO experience the objects [seen in the dream], because of the discrep¬ 
ancy of the time involved in such a journey. Nor does he, when 
awakened, find himself in the places [seen in the dream]. 

DtscaxpaJscY etc: A dream may last only a few minutes but the dreamer 
may experience events vdiich cover years. Therefore the notions of tune 
and space experienced in dreams aie unreal from the waking standpoint. 

It is said ther, after death, a person may follow a particular path and in 
course of dmc attain heaven, where he communes with Brahman. But 
Brahman Ctanscends time; therefore the notion realizing It after death 
is unreal on account of the discrepancy of time. Further, Brahman is 
homogeneous and alUpervading. Therefore from the standpoint of Ultimate 
Reality the Idea of space assodated with the relatTve world is unreal. 
Hence, just as the dme and space experienced in dreams become unteal 01 
the waking state, so also do the time and space experienced in the waking 
state become unreal from the standpoint of Brahman, 


VtiTthemtcre: 

35 

The dreamer, after awaking, realizes the illusoriness of the con¬ 
versations he had with friends etc. in the dream stale. Further, he does 
not possess in the waking state anything he acquired while dreaming. 

Ar^mniso btc; Such as gold, land, a house, etc, 

The conversations, discussions, etc. held re a dream become meaningless 
in the waking atate. Similarly, the scriptural and religious discussions etc. 
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c 3 (Tied on with sagos in the waking state become meaningless from the 
stsadpoint of Bisbiaan. For eU beings ate evcc free. Them i$ no real 
bondage or Ignorance which requires to be removed hy reli^ous practices. 
(See h I7’i3; IL 32 .^ For the knower of the non-dual and binhJos 
Brahman the study of scriptuse, the discussions, etc. undertaken in the 
waking state for the aitaimseac of Knowledge arc as unreal as dream ex* 
perienccs. For Atman is ever free, pure, ond iniimined; ft never really falls 
into bondage. When an illumined person is seen eaiing;, drinking, smdying 
scripture, etc., it should be remembered that these activieiBa ate quite 
dilFetant from those of the ignocant, fox they ace dissoctatcd from the gen¬ 
eral notion c^ the subjecoobject relarion^ip. While performing ^ese 
actions be is conscious of she son-duaJ Brahman alone. The of the 
scriptural study, spiritual discipline, etc. undertaken by tbe ignorant person 
is CO free him hom the hypnotic spell which makes him feel that he is 
MOt Bxahmaa. 


W^ing experiences, on account of their sinribariJy to dream expert 
ences, are unreal. 


36 


dream Body is unsubstantial because the ocher [i.e. the physical I 

body, different from it, is perceived. Like the [dream] body, ^ things 
cc^ized by the mind arc unsubstantial. 

Tmb pu bam Bonr etc: The real body lies motionless in deep, but the 
sleeping person dreems that be is walking. Therefore from the standpoint 
of waking die dream body is unsubsuntiol. Likewise, from the standpoint 
of Ultimate Reality the body perceived in the waking state—tbe body 
which is sometimes honoured and somatimes insulted'^ls uesubsranrUl. 

All TOiwos btc: fiieem objects are unsubstantial on account of thcii 
being perceived by tbe mind; the objects perceived in the waking state are 
equally unsubstantial for tbe same reason. (Sea II. 4 .D 


For she follcwing reason, also, the objects exf>eri«ced fn the waking 
state are unreal: 

37 

Since rhe experience [of objects] in dreams is ainilar to the experi¬ 
ence [of objects] in the waking state, waking txpeMZtCt is i^arded 
as the cause of dream experience- It is only by him [who admits wak- 
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ipg experience to be the cause of dream ej^ence] that waking 
experfeoce can be regaided as real. 

The following is s<Upied fnwo Sankaia’s eoremcntaty: 

For the following leasoo, also, ihe objects perceived in the wakiog state 
ait unreal: In dieems. as io the wakiog state, rhe dteamct sees the suhject- 
objeci teladoaship aod the operation of causaHty- For (hjs reason he legards 
the wakiog state as the cause of the dream state; that is to say, he xegards 
the dream as the product of walcing experience. Since the dreara is the 
private experience of the dreamer, the waking state, which is its cause, 
should also be hU private experience. Therefore the waking state should 
be real only to the peiceivar of the dtean, &at is to say, to him who takes 
the dream to he real The gist of this verse a that it is to the di^r 
aloTw ^at the dream objects appear to he objects of comraon expense 
end dictefote real So, likewise, the experiences of the waking state, which 
axe the cause of the dieam, appear to be the common experience of all 
and therefore real. But the chjccts perceived in the wai^g state fall 
within die experience of the dreamer alooe and do not belong to the 
common expeiicjice of all. Therefore waking experiences are like dteam 
expecicQces. 


It has hettt said ht the previous verse that wahing experiences are the 
cause of the dremn experiences: since the latter are unreal, the vakiy 
experiences must also he unreal It may he contended that there exists 
too glarmg a discrepancy hetvean the tuv states for them to he given 
the same status. The following verse onsurers thi5 conlentioK hy saying 
that the very fact of hirtH or evolution cannot he estehUshed. Prom the 
standpoint of Vlimate Redity, or the unhom Brahman, all relathe 
eo^feriences are unreal 

38 

All entities are said to be unborn, since birdi caimot be established 
[as 9 fact]. It is utterly impossible for the unreal to be bom of the real. 

All BtnmBS stc: To the non.'discriininating the waking experiences 
are surely real. But the wise deny causality and do net see the hiith of 
anything. Creation, or birth, dependent upon causality, cannot be es- 
cablfehed as a feet Hence the non-dualists regard all entities as the unborn 
Atiaan. Compare; “He is the . . . Purusha, uncreated and easting both 
wlhin and wiihour," (Mu. Up. IL i- a.) The wise see averywhere the 
non-dual Brahman alone. 
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It 1 $ BTO: Id Cftmino o expeiience we never see a red entity produdag 
aa unreal one. The birth of a berreo womiD’s aen is utterly ab^rd. 


Ohj&ctiM: You youmlf have suited that the drean* experi^ces ere 
produced by the ledking eeperiences. Then how is tt that you deny 
the fact of hirtky or production? In answer it is stated: 

A man filled with the inpresnone of the unreel objects seen in the 
waking state sees those very things in dreams as well. But be does 
DOC see in the waking state the unreel objects seen in dreams. 

A aiAi 4 BTC: A man sees unreal objects in the waking state end is deeply 
impressed by them. He sees chose very objects in dreams aa well. But he 
does not see again Id the waking state the unreal objects which he sees 
in dreams. 

In this verse Gaudapida explains hl$ notion of die causal relacionship 
between waking and dieaming. A man perceives in the waking state objects 
which are as imaginary as the illusory snake in the rope, but he is deeply 
impressed by this peicepdon. He takes these objects to be real. Then be 
lallc asleep and sees them In a dreem. Tn that state, too. he sees various 
imaginary objects charactemed by the subject-object relationship. Though 
fully absorbed in the objects he sees ia the dream state, he does not see 
the selfsame objects in the fuUowxDg waking state. Sometimes he does 
not see in the dream state what be sees in the wskiog state. Thus a de* 
pendable cousal lelation&hip does not exist between dreaming and waking 
But because one generally sees in dreams what odc sees in the waking 
state, the waking Rate is said to be the cause of the dream. The tmih is 
that the three states of wakJog. dreataing. and deep sleep axe falsely 
supeiiinposcd upon Atman. To the illumined they are the same as the zioa- 
tUml and birthless Atman. 

Causality in any shape or form is denied from the standpoint of 
Reality: 

40 

The unreal cannot have anoeber unredBcy for its cause, not can the 
real have the unreal for its cause- The real cannot be the cause of the 
real- And how utteriy impossible it ia for the real to be the cause cf 
the unreaJl 
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Tm UWIBAT. etc: -niis H a lAiiation of dte ibewy of xht Bud^ 
nihiJisK, according 10 whom ihc vDWal umverse has been prodW fron 
an unieal entity ceUed the void An UDWel entity, like the boros d e hare, 
cannot be produced from another imieal entity, like a ca^ m the air 
Nor CAK TTO EAAL BTCr Tlis is a refutation of the Nyiya theory that 
an existing thing can be produced from a previous non-existence. 

Thb RRAi. BTc: This refutes the Sirokhya theory chat an easting cbu« 
Csuch as prakrid) can produce an existing effect (such as the uni^). 
How urrmi etc: This refutes the theory of a certain class of 
VedancisB, who say that Brahman is the cause of the illusory phenomena. 


All of the four sthools refuted above accept causaliry in some form or 
other. From the standpoint of Reality there can be no causal lelationship 
whatsoever between BDtitie& 


The folhwijig verse states that there is no causal relabcmshtp whoJ- 
between the iwhing end the dream state, though hath are un¬ 
real. 

41 

As a person in the waking state through false knowledge appears to 
handle objects, whose nature is inscrutable, [es if they were real,] so 
also, in dreams, he perceives, through false knowledge, objects whose 
existence is possible in the dream state alone. 

As A PBBSOW 87 g: It hss already been stated that the objects seen in the 
waking state are unreal, like the illusory snake pei^ved m ^ 

The nature of these objects conjured up by miyi U inscrutable. They 
cannot be called real, because they ore subject to change. But one cannot 
say that they are unreal, like the son of a barren woman, because they 
appear 10 exist. Therefore scns^objects cannot be described either as ted 
or as unreal. This very inscruiabiliry is ebaractsastic of mSyS. Tbe only 
substance about which diere cannot possibly east any doubt or nusgmng 

t$ Atman. , , , 

So Aiao etc: The objects seen in dreams, such as an elephant or a 
house, are eguaUy inscrutable. The sleejMng person perceives them because 
he is bereft of discrimination. Their existence it peculiar to that condiaon 
alone. They are not the effect of waking experiences. 


The idea of causdsty taught in serif ture is a cencession to human 
weakness. Brahynan is described as the cause of the universe so that 
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of dull Or mediocre inteiUct may understand the Sufreme 
Retdiiy the help of causal arguments. 

42 

Wise men teech causality only £or the sake of those who, afraid of 
non-crearion, as&crt the leality of tcxiemsl] objects because they per¬ 
ceive such objects and also because they cling to various soci a l and 
religious duties. 

WiSE Kt£Ki That is to say, non*duabseic Vedl&tisU. 

Wiio . . . AS3SRT etc: Multiplicity cannot be euabUshed either by 
reason or frora scriptural evidence. It is the result of ignorance. 

SociAi. arc; Namely, the duties penaliung to the fous castes and the 
various stages of life. 

Men of mediocre or dull intellect take the apparent world to be real. 
They are attached to ibeir individuality. Further, they follow various social 
aad religious observances In order to enjoy happiness here and hereafter, 
since they are believers in causaUty. It is foe the benaAt of such people that 
noD-dualistic seers teach causality and speak of Brahman as the cause of 
the universe. Thiough constant study of scripture and practice of medita* 
tion and self<ontrol they gradually come to understand that the effect 
Cue. the universe^ cannot posKss a reality independent of the cause 
0.e. Brahman) end that the universe is, in t^1cy» Brahman, It has already 
been said that the scriptural statemems regarding creation are mcaot as 
a help for mediocre pupils' higher understanding of Reality. CSee HI- 15 ) 
For such pupils creaiion, causality, etc. tie described in the begizming; 
hut io the end all these noriona arc refuted, ft is like erecting a scaffold 
to repair the top of a building and then removing it when the task is 
finished. 


Recogniang the necessity of different reUpous practices for diverse 
temperaments, non-dudias do not condemn earnest and sincere dud- 
istie worshippers. 

43 

Those who, because of their for of the truth of absolute non- 
creation and also because of their perception [of external objects], 
deny ajSii (non-crearion) are not affected by the evil conswjuent on 
the belief in creation. This evil, if there is any. is iosignifi'ant. 
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Aa£ NOT BTc: A siocere dualisue wot&hipper endowed with feith in bl$ 
ideal end devMed to the path of ri^teouenees must not be condemned. Ho 
k not comnitiing any sin. He too tties to follow the path of discrinunation. 
He is frightened by the very idee of the non*duaI Brahman end shrlnla 
from the truth legarduig non-cceeiion because in his present state of mind 
be cannot ignore the external world and also because he is attached to 
the various social and religious duties. Th e r ef ore, even though a sli^t 
blemidi attaches to his belief and conduct, it is not serious. It is the result 
of his not yet having sesliaed Ultimate Beality. In the end he overcomes 
all obstacles and realizes the rruifa of non^eetion. 

This verse shows the cacholidty oi Non^duaUstic Vedanta. 


A fersou may see an external object He mt^ also believe that he 
eon did vitk it itt some way or other. But this does net frove that the 
object is red. In other words, mere sensc-peroepihn and the ftdflment 
of a purpose ore not convindng tests of reality. 

44 

As an elephant conjured up by a ma^cUa is lahen to be real because 
it is perceived to exist and also because it answers to the h^aviour 
[cf a real elephant], so ak> [external] objects are taken to be real 
because they axe perceived to exist and because one can deal with 
them. 

It as^awTAs etc: The spectator sees that the illusory elephant is tied 
with a rope, is fed with grass, and can be mounted. 

Onb cak stc: External objects serve the practical purposes of life. 

It is the business of the true philosopher to find out if the object perceived 
to exist is genuine and if its sc-caJled usefulness is real. 

What is Vltmate 

45 

It is Consciousness, Vijnina, alone dtat appears to be born or to. 
more or to take the fomt of matter. But this Consciousness is really 
ever unborn, immovable, and free from die traits of materiality; it is all 
peace and non*dual. 

CoNsetouBNfiSS: Hast is to say, the mind free from the notion of 
causality oeated by mlyl. It is the same as die non*dual Atman. 
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Though UltiiDdte Roalitj' is ever unborn, yet it Appears to be bom. For 
euuopie, we say a man caUeij Devsdatta is bom. LiVewisa we say ritat 
DevadaUe is moving and d\ac he is and teJi. Whet is chat encicy which 
is the Ground or substnCum of all these de$criprio&s? It is Pure Codsoous- 
fiess, or Atman, which is really free from birth end all other changes. From 
tbe standpoint o£ Reality it cannot even be called the substtarum; for 
oothing whatsoever exists is relation to whkh Atman may be called the 
subtframm. It ir deschbed in this way only {Run the relative sUadpoint. 


Brahman, which is the mmort Conaeioume&t of living bemgs, is 
hirChlssr. 

46 

Thus tbe mind is never subject to birth. All beings, loo. are free 
from birth. Those who know this do not fall into false knowledge. 


Mu 40 : That is to say, Biabmsn, or Pure Gmsciousneas. 

All BElMOS: Ultimate Reality cannot be said to be one or many, which 
ore correlatives applying to the categories of the phenomenal world. The 
word Ivingr C^harmih) is roetaphorically used in the plural because of 
the perception of variety, wbicb is, in reality, the illusory appearance of the 
nvD dual Atman as dif?es«aC cerpoceal entities. 

Tkoss etc: The knower of Resliry does riot wander in the darkness of 
avidyl sod banket after things. 

The purport of the text is that all that e?d&S is Brahman. The multiplicity 
seen by the uniilumiDed and rcgarded by them as separate (roni Brahman, 
is nothing but the non-dual Biabman. It is the non-dual Biahman that is 
perceived as the objects of the waking state, ideas of the dream state, 
and tbe undifferentiated consdousness of deep sleep. 


It is the hirthless and iirnnutahU Consciousness that appears to he ham 
or to fftove. This is described hy the fllHstration of a frre-hrand: 

47 

As [the line made by] a moving fire-brand appears to be straight, 
crooked, etc., so Consciousness, when set in motion, appears as the peo 
edver, the perceived, and the like. 

As BTc: If a fire-brand is moved swiftly it makes a diclc, a straight lioe, 
Or a Crooked hne according to the movement of the hand. The fire bair^ 
mg at the end of tbe sHek appears to have awjmed various forms. 
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So 8T0: Wken ConsdouSDesft is set ia inodon, such illusory phenomeru 
as the sub}ae and the object are perceired. In reality, however, there is no 
morion in Consciousness: it ooly zppeais to be moviog. This appaient 
jsoCioD is due io ignoiiance, 


That CQnscu>u 9 ness is all peace is tJascrihed by an illustratian: 

48 

As tbe fire-brand, when itot In motion, is free from aU appearances 
and remains changeless, so Consciousness, when not in motion, is free 
from ali appearances and remains changeless. 

So CoNSOiousNSsa TTCi As aJceady stated, idea of morion is at¬ 
tributed to Consciousness through avidya. There are two powers of avidyl: 
the veOing-powei and the piojectiagpower. The first conceals the tnie 
nature of Realicy, and the second creams various forms. 

No figure is seen when the fire-brand is nor moved. Even when moved, 
the fire Is only a poiot at the end of the stick. The difiereat figures seen 
at that time are mere appearances. Snziilaily, even during the state of 
ignorance no change rakes place in Consciousness. 

49 

When the fire-brand is in motion, tbe appearances [that are 
seen m it] do not come from elsewhere. When it is still, the appea^ 
anctt do not leave the motionless fire-brand and go elsewhere, nor do 
they enter Into the fire-brand itself. 

Since the various forms seen when the fire-brand te moved axe illusory, 
one cannot truly speak of their oti^nation and disappearance, and the like. 

Fwtfierwiore: 

50 

The appearances do not emerge from the fire-brand, because their 
nature H not that of a substance. This applies likevrise to Conscious¬ 
ness, because of the similarity of die appearances. 

Tub appbajlances etc: The appearances do not come out of die fira* 
brand, like sonethiog coming out of a house. The reason is chat they are 
not substances: they are uoreal. 
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Becaum of bto: In koth innftnctt thft appearances arc the result 
cf the ignonoce of the pereeiver. 

Birth, change, death, etc. have oo real ewstence. They eie illusory, 
having been neated by avidyi. 


Hov is it thas the appearances ere simHor? 

51-S2 

When Consciousness i$ associated with [the idea of] activity, [as 
in the waking and dream states,} (he appearances [that seen to ansej 
do not come from anywhere «]se> When Consciousness is noxi-accive, 
[as in deep sleep,) the appearances do not leave the non-aenve Con* 
sdoumes and go elsewhm, nor do they merge in it. The appearances 
do not emerge from Consciousness, foe their nature is not that of a 
substance. They aze incomprehensible, because (hey are not subject 
to the relation of cause and effect 

AFFBAMrtCBl [that ssbm TO ajusb] : Su^ iS birth, change, death, etc. 

Do NOT eoMB BTc: That is to say, they are not produced horn an out¬ 
side cause. 

Nob do thbv msboS BTC: Because their nature is sot that of a su> 
sianca. 

iHCOMrBBHSt^StaLEi The ordinary mind can think of an object only 
through the caual or some other i^aiionship. The objects seen to the 
waking snd dream slates cannot be said to be unreal or noa-emsieni, be¬ 
cause they are perceived. Nor can they be said to be zeal or ewseent, 
cause they asc not perceived In deep sleep. Therefore it is impossible to 
know their true natiim. This is raayi, As already stated, mayl, or appcs^ 
ance, is real to the ignorant; to (he inwileetuai philosopher it is a push; 
and to the illumined soul It is nonexistent. 

When Consciousness appears to he active, as in the waking and dream 
states, various forms arc cognized. But they do not come from outside; lor 
nothing is seen to exist outside Consciousness. Again, when Consciousness 
remains noo-active, as ia deep sleep, the forms do not leave Consciousnes 
Cby which they are perceived during the waking and dream states; and 
go elsewheie. No one is eve* aware of such a happening. Further, the 
forms do not enter into Consciousness itself m deep deep, Consdousness 
is non-dual and beyond the idea of time and space; thadon the object* 
existing in time and space can neither be produced from it nor merge in it. 
Further, being unreal, they can have no teladonahip with Consoousoess. 




^44 CAUpA?ADA KAKIKA [iV. $2. 

The £ie-bnnd and Consciousness are elibe, the only special feanue of 
Coasdousness being its imrautability. 

The purport of the v«se is ihU: As the fire-btoDd (which is merely a 
point) is associated with forms—straight or crooked—diough in reaKty 
such straight or crooked forms are ever non*<xistent. so Putt Consciousness 
is associated with the ideas of birth, death, etc. though such ideas ere ever 
non-existent. Hence these ideas of birth, death, ere. are jUusoiy. 


Atrnan, being other than substance or attributes, cannot he riiher the 
cause or the effect. 
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A substance may he the cause of another substance, and a non¬ 
substance, die cause of another non*subsiance. But the jivas cannot 
possiKy he anything like a substance or a non-substance. 

SunSTAHcat That is lo say, entity endowed with parts. 

A substakcb war arc: It has already been established that Atman, in 
Its real nature, is non-dual, unborn, free from atcrihutas, and free from 
psrts. Those who imagine the causal relation in Atman must admit that 
only a substance can be the cause of another substance, aad only that 
which is otber chan a substance ceu be the cause of somechbg else which 
ts other thao a substance. No one finds, in common experience, a non* 
substaoce, by itself, to be the cause of something other than a noo-substance. 
The jivas, being devoid of paiu, cannot be called either substances ot 
non'substauees. Hence they cannot be the cause or effect of anything. 

NoN'SUBSTakcb: That is to say, attribute. 

Atman is without pacts; hence Ii cannot be called a material substance. 
It U not an attribute, because no one can coneave of arrribuces, such as 
colour or form, without a substance. Therefore Atman is f«e froin causality. 
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Thus external appearances (objects) are not caused by the mind, 
nor is the mind caused by them. Hence thoughtful people hold to the 
prmdple of absolute noiKreation- 

Thus BTC: The natute of Aaian is not that of an empirical substance; 
it is free from all change. Therefore it is free from the notion of causality. 
'The popular belief is that the idea of a pot in the potter's mind is the cause 
of the pot, and that a tnarerial pot, existing outside, gives rise to the idea 


